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INTRODUCTION 


Very few attempts have so far been made to make a comprehensive study 
of the Rgvedic literature and tradition from the point of view of the ethnic and 
sociopolitical history of the authors of the RV. It should be remembered that, 
though mainly intended to be a hymnal collection, the RV can be regarded, to a 
degree unusual in what is generally understood to be hieratical religious literature, 
as a significant social record of a culturally vital period in Indian history. 


Tradition also seems to have been, in a sense, aware of the importance of 
the Veda from this point of view. For, it lays down the four essential aspects of 
the Vedic study, namely, the study of the rsi or the authors of the Veda; of chandas, 
that is, metres; of daivata, that is, Vedic mythology ; and of yoga, that is, the ritua- 
lisic application of the Vedic literature. So far as the RV is concerned, out of 
these four traditionally recognised aspects of study, daivata or mythology has been 
Rgvedic metre may also be said to have received 
adequate attention from scholars. The various problems relating to the ritualistic 
employment of the Rgvedic mantras have, again, occupied Vedists from time to 
time. The only aspect which has been more or less neglected so far, and which, 
therefore, remains to be properly investigated, is the rsi or the study of the authors 


of the RV. 


very thoroughly studied. 


n an article about the authors of the RV- 


Oldenberg? has, no doubt, writte 
hymns, but his treatment is by no means detailed or exhaustive and the only pur- 


pose which his contribution may be said to have served is to emphasise the impor- 
tance of this subject and to indicate the lines on which its study could be carried 
In his excellent work? Pargiter has made a remarkable attempt to recon- 
but, for his material, he has depended 
A detailed and an exhaustive study of 
therefore, being undertaken 


out. 
struct ancient Indian historical tradition, 


more or less exclusively on the Purazas. 
the rsis of the RV has long been a desideratum and is, 
in the present thesis. 

ed out that modern literary 


In this connection, it may be incidentally point 
or and his peculiar environ- 


criticism also puts greater stress on the study of the auth 


M 


(1) Of. Sayanabhasya, RV, VSM, Voll, p.32 : 
afafecar la oral dad ara T 
qasa Teast g €: N 
fused auf arama KRrati | 
afafacaT Wurm Heres SETA ll 

(2) ZDMG, 42, pp. 199-247. i 

(8) Ancient Indian Historical Tradition. Kosambi, (“The study of ancient Indian Tradit 


Indica, IHRI, Silver Jubilee Vol. pp. 196-214 ) rightly points out that Pargiter" servic S 
is the collation of Purāņic king-lists and that a good deal of Purāņic material d t 


studied, by an anthropologist rather than by a historian. 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
II 


ments as a necessary aid for the proper understanding and estimate of his literary 
work. 


The sociohistorical importance of the study of the rsis of the RV is quite 
patent. The RV, being the oldest extant literary work belonging to the Vedic 
Indians, has naturally preserved relics of different types of culture which prevailed 
in the early periods of India's history. Through a comprehensive study of the 
families and individuals who were responsible for this remarkable literary monu- 
ment, it would be possible to present, in the proper historical perspective, the 
various stages iu the evolution of the life and thought reflected in the RV. The 
correlation of the history of the rsis of the RV and their patrons with the accounts 
given in the later Vedic literature and the Purdzas would prove immensely helpful 
for the reconstruction of the cultural history of India. 


It has heen already suggested that the RV ought to be approached and 
studied not only as a hymnody but also as a significant record of the social history 
of the Vedic Indians. By the very nature of things, however, such material of 
socio-historical import is scattered promiscuously all over the RV-sarnhitā. Before, 
therefore, one could utilize the RV as an efficient source for what may be called 
historical biographies of the Rgvedic rsts—biographies, that is to say, which would 
aim at presenting systematically, though in some cases, only in broad outlines, the 
significant role played by those ysis in the social, political, religious, ritualistic, 
philosophical and literary history of ancient India—one would have to collect 
together all the references direct or indirect to a particular rs? and his family, criti- 
cally analyse those references, and then constructively synthesise them. In the 
form of such scientifically reconstructed historical biographies of the Rgvedic rsis, 
mainly based on the material available from the RV, which, indeed constitute the 
theme of this thesis, can be forged useful links to connect the pre-Rgvedic, the 
Rgvedic and the post-Rgvedic periods of the cultural history of India. 


An objection of the mile kuthdrah type may be raised at this juncture, against 
such an attempt to reconstruct the historical biographies of the authors of the RV. 
Tradition claims that the Veda is apauruseya, that is to say, no human agency is 
responsible for the creation of the Veda. The Veda is not man-made but god- 
given.4 How, then, can one speak of the authors of the Veda, namely, the rsis, 
and of the study of their achievements and environments ? i 


It may, however, be pointed out in this connection that the concept of 
afauruseyalva has been interpreted differently by different schools. In the intro- 
duction to his Rgvedabhas ya, Sayana has dealt with the question about the author- 
ship of the RV from the Mimamsa point of view. He has quoted the sūtras of Jaimini® 
which give the pūrvabaksa and the siddhanta regarding this subject. The arguments, 
in this connection, may be briefly stated as follows : According to the pirvapaksa, 
the Veda must have had human origin. Just as literary compositions like the 
Raghuvathša etc. are known to have been composed by the poets like Kālidāsa etc., 


(4) Cf. BAU 2.4.10. (5) Cf. RV, VSM, Vol. I, pp.15-16. 
(6) Pūrva-Ātīmariisā-Sūtra 1.1.2732, 
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N 
similarly the Veda which is a literary composition must have been composed by 
some human authors. The titles such as Kathaka, Kauthuma etc., given to 
Vedic texts presumably indicate the authors of those texts. Moreover, the Veda 
can by no means be considered to be without beginning.* For, the names of 
mortals like Babara Prāvāhaņi and Kusurubinda Auddālaki, occur in the Vedic 
texts.) These Vedic texts cannot, therefore, be placed prior to these persons and 
must accordingly be supposed to have a beginning. It is also seen that the Veda 
contains various foolish statements which are like the ravings of a mad man. These 
and similar other objections are refuted by Jaimini in his Siddhantasütras'? It has 
been already established that the Veda is eternal and,therefore, without beginning.” 
As regards the names Kathaka, Taittirīya etc., it can be said that they simply 
signify a priestly tradition handing down the knowledge of the Veda.” As regards 
the names Babara etc. it can be said that they may not necessarily be human 
names. Moreover, sentences occurring in the Veda, such as,  jyotistomena 
svargakamo yajeta, clearly suggest that the Veda could not have been composed by 
any human author. For, how can any human being possibly know the connec- 
tion between the performance of a sacrificial rite and its adrsta phala ? Further, 
the statements made in the Veda are quite coherent, systematic, and furnished 
with all the necessary details. How, then, can they be compared with the ravings 
ofa mad man ? These statements may appear gucer at first sight, but, on a 


v closer scrutiny, they will be found to have suitable purports.5 In addition to 


these arguments Sayana adduces, in his support evidence from the sütras of 
Bādarāyaņa,!® the sruli!” and the smrti. t8 


(7) Of PMS 1.1.27: dafedā dfagd eTEN: | 

(8) Cf PMS 1.1.28: Afaa | 

(9) CL TS VII.1.10.2:  qdX: arg or HAT | and also TS VII. 2.2.1 : gaam 

AET | 

(10) Ch PMS Ll: dafar aN rH TE: | 

(1) Ch PMS 1.1.29: sat g IAAT | 

(12) GC PMS 1.1.30: STEAT WWW | 

(13) Gf. PMS Ll31: IF ATTATATTATAA, | 

(14) Ch PMS 1.1.32: ga afaa: GTA: TAA | 

(15) Ct. Jaiminiya-Nyayamala-Vistara 1.1.8 : 
diea « ar laaa exp WRIA | 
HIST AAA TĀ A AAT sa T T T4 T4 4 | 
anena Weser F Wears | 
aaqa CHI gg aa It 

(16) Gf. Brahma-sūtra 1339: aa va a (MTA | 


(17) Gf RV VIIL7S.6 : Sal jautat | v 


= 
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Thus, according to the traditional view, as put forth by Jaimini and Sayana 
no human origin can be ascribed to the Veda. ‘here are, no doubt, frequent 
references in the Vedic literature itself, to several rsis, who are said to be responsi- 
ble for the-various Vedic mantras. But this their responsibility is to be understood 
in a limited sense. The rsis did not create or compose the mantras, which, indeed, 
had been in existence from times immemorial, but they only ‘saw’ or discovered 
them. A 7s? is indeed one who sees? What the rsis were able to see through 
their intuitive knowledge is the Veda.2 


The implications of this traditional view are, indeed, quite patent. The 
characterisation of the Veda as apauruseya immediately distinguished it from all 
other literature and raised it to the level of profound sanctity and absolute autho- 
rity. The divine origin and impersonal character of the Veda invested it with a 
kind of infallibility, for, owing to the inherently imperfect character of human 
faculties, all that is created by man is also bound to be imperfect and cannot, there- 
fore, be regarded as authoritative. 


It is hardly necessary to point out that the characterisation of the Veda 
as apauruseya cannot be understood literally. As a matter of fact, attempts were 
made, even in early times, to rationalise the apauruseyatva of the Veda. Especially 
the theory, put forth by the Naiyāyikas, about the relation between word and 
meaning is very significant in this connection. According to them, the pronuncia- 
tion of each syllable has a beginning and an end. Unless the pronunciation of 
one syllable is complete, the other syllable cannot be pronounced. The same’ is 
true of words also. Such successive pronunciation is styled by the Naiyāyikas as 
: 'anupyroi. This Gnupiirvi proves that no literature—not even the Veda—is eternal 

and without a beginning. The Veda must, accordingly, be regarded as man- 
made; but its absolute authority is established on account of the fact of its having 
emanated from competent persons (26:2), who had an intuitive perception of 
truth.? If we trace the authorship of the Veda backwards, we come to a stage 
when our memory fails and we do not remember who the most ancient rsis were 
and it is in this sense also that the Vedas are styled as apauruseya. e 


7 Patañjali, the great grammarian, in his gloss on Pānini IV-3-101, observes 
that the question of the eternity of the Vedas refers to their sense, which is eternal 


ee LUN and not to the order of their letters (anupüroi), which is certainly not 
eternal. 


is B ? UM. i 
m E Sankhyas?? agree with the Naiyāyikas in rejecting the doctrine of 
nn of the connection of a word with its meaning and, though they regard 

€ veda as fauruseya in the sense that it emanated from the Primeval purusa, yet 


(19) CF. Nirukta 11.11 : GTA | 
(20) The word, Veda, is linguistically connected with Latin video (= to see) 


(21) Cf Nirukta 1.20: qaragani ae ae.) — 
(22) Ch Sārikhya-sūtras V.40-51. vij 


B 
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they maintain that it was not the result of a conscious effort on the part of this 
purusa, but only an unconscious emanation from him like his breathing. 


The apauruseyatua of the Veda has been explained in another way also. It 
has been suggested that the subject-matter or the contents of the Veda are 
apauruseya, while the verbal representation of those contents, in so far as it is brought 
about by the "sis, is pauruseya. In other words, the knowledge contained in the 
Veda is eternal, the rsis are simply the vehicles of that knowledge. It is in the 
sense that the Veda is characterised as the ‘rhythm of the Infinite heard by the 
soul’. In some passages of the Veda itself, the mantras are said to have been 
fashioned by the poets.? This would imply that, in respect of the Veda, the 
expression was human while the subject-matter was super-human.” — 77 


It is possible to explain the concept of the apauruseyatva in a fairly rational 
manner if we approach this whole question from the point of view of the growth 
of the Veda, as a literary work, from its basic mantra-form to its well-organised 
samhité-form. The word samhita itself presupposes that there was a time when 
the various mantras of the Veda were in a scattered, unorganised condition. Indeed, 
this is exactly what could be expected. It can be said about the Veda that the 
conditions of the life of the Vedic Indians are faithfully reflected in the form and 
contents of the various types of that literature. From the time of their first migra- 
tions from the region round about Balkh up to the time of their early settlements 
in the Saptasindhu—during which period, indeed, the bulk of the mantra-material 
must have been produced—the Vedic people lived a nomadic, unsettled life. This 
‘unsettled’ character of their life is reflected in the stray and scattered condition 
of the mantras which they composed during that period. What is, however, more 
pertinent from our present point of view is that, during this period, the Vedic 
people also lived a kind of community-life. Whatever, they did and achieved 
belonged to the community as a whole, The mantras were thus regarded as consti- 
tuting a communal possession. There was no specification of the maniras according 
to individual authors. Rhetorically speaking, there was no pauruseyatva—no indi- 
vidualistic specification—in connection with the mantras. This was thought of only 
after the mantras came to be collected, arranged and organised—a condition which 
reflects the more or less ‘settled’ character of the life of the Vedic Indians—and 
after family-consciousness superseded community-consciousness in the social life 
of the Vedic Indians. Such a literary-historical interpretation of the concept 
of the apauruseyatva is possible, though, it must be added, it could certainly not have 
been the idea in the minds of the traditional scholiasts. 


Whatever it is, one thing is quite certain, namely, that, from the historical 
point of view, one has necessarily to presume the existence of human authors in 
respect of the Veda. As a matter of fact even the ancient tradition seems to be 


(23) Cf RV 1.20.1, 38.4, 47, 47.2, 60.3, 61.14, 62.13, 63.9, 88.4, 166.15, 171.2, 184.5; 11.39.8; III. 
99.15; V.22.4; VI.54.6; VII.18.4, 31.13, 32.2, 97.9, 103.8; VIIL8.17; X.23.6, 120.8. 
(24) Of. Tilak, Arctic Home in the Vedas, p.459 : It is interesting to note in this connection a 
passage (RV. VIII.95.4-5) where gir, that is, expression, is contrasted with dāt or thought. 
Cf. also Muir OST, III.p.239. M 
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inclined towards such a view, for, it states : pasya vākyam sa rsih.** It must, how- 
ever, be made quite cleaf?at this stage that it is not possible to ascertain the author- 
ship of the various mantras from the mantras themselves. It is only in a few cases 
that the name of the author occurs in the hymn. So, in this connection, we have 
to depend mainly on tradition as represented in (1) the structure of the satthilā, 
(2) later Vedic texts like the Brahmazas, (3) the Brhaddevatā and the Rgvidhāna, 
(4) the Sarvanukramani, (5) the Sāyanabhāsya, (6) the Nitimaijari of Dyā Dviveda, 
and (7) the Puranic accounts. 


The Brahmanas have to be regarded as an important source of information 
regarding the Rgvedic rsis—particularly regarding their ritualistic contribution. 
Several samans and Yagas mentioned in the Brahmazas, are named after these rsis. 
Similarly in the Brahmanas we often come across a detailed treatment of several 
Rgvedic legends. 


The Sarvénukramani®® has been composed by Kātyāyana, and it is, as its 
name indicates, a collection of various indexes for the RV. "This work gives, in 
the form of sutras, the first words of every hymn, the number of verses in that hymn, 
the name and the family of the rsi to whom the hymn is ascribed, the deities to 
whom the single verses are addressed, and the metre or metres in which the hymn 
is composed. The Arsanukramani," which is ascribed to Saunaka, enumerates 
the authors of the Rgvedic hymns according to the mandalas. These two works 
are important because they afford proof that, even in every early times, the texts 
of the Vedic samhitās were in exactly the same form, having the same divisions, 
the same number of verses etc., as we have them at present. While making use 
of these sources, however, one has to be very cautious and critical, because, though, 
in a large number of cases the tradition seems to have been preserved intact, in a 
few cases it is preserved only partially, while in a few others it is artificially con- 
cocted. 


The Brhzddevatā** is also ascribed to Saunaka. It constitutes a more or less 
exhaustive manual dealing with the gods celebrated in the various hymns of the 
RY. It contains about forty legends referring to these gods and is, therefore, an 
important work also from the point of view of Indian narrative literature. Chro- 
nologically the Brhaddevata has to be placed between the Nirukta on one hand and 
the Sarvanukramani on the other. It borrows largely from the former and is borro- 
wed from, still more largely, by the latter. It must be pointed out that the 
Brhaddevatā is neither a mere index of Rgvedic deities nor just a collection of legends 
relating to them. It also gives information regarding the Rgvedic rsis and about 
the vehicles of various gods and contains a detailed account of the Apri hymns 
and a full discussion about the character of the hymns addressed to the 


(25) Cf. Sarvanukramani 2.4 Sēyaņa usuall 

i on X.10 (RV, VSM, Vol. 4, p. 294). 

(26) edited by Macdonell, Oxford, 1886. 
) Published in the Bibliotheca Indica wi 

- Calcutta, 1892. 

Critically edited and translated into English by 


y quotes this maxim. Cf. for instance, his bhāsya 


th the Brhaddevatā edited by Rajendralal Mitra 


Macdonell HOS, Volumes V and VI. 
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Vi$vedevāh. The Rgvidhāna*? is also ascribed to Saunaka and deals mainly 
with the ritualistic employment of the various hymns and single mantras in 
them—in the order in which they occur in the RV samhita. 


As regards the Sayanabhásya," it quotes profusely from the Sarvanukramani, 
the Brhaddevatā, and the Nirukta. Sayana makes it a point to present, wherever 
possible, the legendary background of the sūktas in the RV and thus constitutes a 
veritable mine of information regarding the Rgvedic gods and ysis. The bhasya 
is further important in so far as it can be regarded as the parent-arbiter of all the 
later translations of the Rksamhità. Sayana’s introduction to his bhasya, again, 
contains an excellent discussion of the various preliminary problems relating to 
the study of the Veda. 


Next in importance is the Nitimafijari*! of Dya Dviveda. This work is 
rather remarkable, for, its author draws upon the RV for the purpose of preparing 
a compendium of moral tales. The knowledge of the legends relating to the rsis, 
the devatas etc. of the RV is highly essential especially for a Vedist. Dya Dvived, 
imparts that knowledge in an easy and attractive manner. The Vedic legenda 
are not as well known as the Puranic ones. The author of the Nifimafijari has 
therefore, made an attempt to elucidate the former ones by means of ample quota- 
tions from various ancillarly Vedic texts, many of them being other than those 
quoted by Sayana. It must, however, be pointed out that, in a number of cases, 
the morals seem to have been artificially derived from the stanzas of the RV. 


We may now advert to the historical process of the samhitikarana of the RV. 
For, as indicated above, the present structure of the samhité reflects, perhaps more 
thoroughly and systematicaly than anything else, the tradition pertaining to 
the authorship of the RV. It has been already pointed out that the samhita of the 
RV pre-supposes a period when the RV-mantras must have existed in a scattered 
condition. It is possible to assume that the composition of the Vedic mantras 
began long before the Vedic Aryans entered into India. This was a period when 
the people lived a nomadic and unstable life. In their onward march from Balkh 
towards Saptasindhu they may be presumed to have fought a number of battles 
with the various indigenous tribes inhabiting those regions. Ultimately, under 
the leadership of Indra, they entered the land of the seven rivers as victors. In 
this region also, their programme of conquest, colonisation and civilization conti- 
nued. It was indeed, in this manner that the early settlements of the Vedic Indians 
emerged. This change from nomadic life to settled life naturally had its effect 
on their thought-process and general way of living. One aspect of this effect can 
be seen in their attitude in connection with the precious heritage of the mantra- 
material which they had inherited from their ancestors. As was but to be expe- 
cted, all this material had been handed down to these early Indian settlers in a 


(29) Edited by Rudolf Meyer, Berolini, 1878. 
(30) The RV-sarhhitā with the Sazyanabhasya, cd. by Sonatakke and Kashikar, published: by ? s 
* VSM, Poona. Us 
(31) Edited by S. J. Joshi, Benares, 1933. 
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stray, scattered and unorganised condition. Now when these people pesan to 
experience a sense of security, prosperity and leisure, they naturally thought of 
collecting together all those stray mantras and arranging them systematically—in 
other words of making a sarta out of them. Originally, these mantras must have 
been composed in a living dialect, which may be designated as piguscisis estin 
While drawing upon this common stock of the mantra-material for their samhita, 
the hymn-makers of Saptasindhu must have worked upon them and revised them over 
and over again. In doing so, however, these hymn-makers seem to have used, 
more or less purposely, an archaic and artificial language.? As Edgerton" has 
pointed out, these hymn-composers were members of a priestly guild, the intelle- 
ctual leaders: of their community and very proud of their status. They were care- 
fully trained, and, on the whole, handled their situation quite well. Though, there- 
fore, the original mantras, which presumably belonged to different periods and 
related to several vicissitudes must have been linguistically and stylistically 
heterogeneous, they appear in the satnhitd in a linguistically and stylistcally more 
or less of a uniform form. One has indeed to assume the existence of two distinct 
periods in this connection—one of original composition and the other of literary 
redaction.4 In addition to drawing upon this ancient common stock of the mantra- 
material which had been handed down to them, these later hymn-makers also 
continued to compose their own original songs. "These old and new hymns were 
eventually collected together and arranged according to a definite plan. Two 
factors in the cultural life of these early Vedic Indians seem to have significantly 
influenced this arrangement. As has been already indicated, the community- 
consciousness, which prevailed in the social life of the nomadic conquerors of the 
pre-Saptasindhu period, now gave place to a kind of family-consciousness, which 
gradually developed among the victorious settlers. This was but a natural histo- 
rical process. Asa consequence of this, the mantras which were originally regarded 
as a communal production and property, now came to be claimed as having 
been produced by the progenitors and members of specific families and, therefore, as 
belonging to them. As the first essential step in the direction of the arrangement 
implied by the sarnhitikaraņa, therefore, the hymns were classified according to the 
families of the authors. The major portion of the RV. samhitg is consequently 
made up of such family-books. For instance, out of the ten books, called mandalas, 
of which the RV-samhita is constituted,*5 six books (namely, mandalas 2 to 7) re- 
present the hymnal activity of six properly constituted major families of the Vedic 
poet-priests; one mandala (namely, the first) represents collectively the hymnal 
activity of several minor Vedic family-groups; and one mandala, (namely, the 
eighth), that of individual authors generally belonging to a single family-stock. 


(32) Cf. Dandekar, “The antecedents and the early beginnings of the Vedic period”, PIHC, 
X, Bombay, 1947, pp. 49ff. 


(33) Edgerton, “The Indo-European semivowels”, Lg.19(2), 1943. 
(34) It is even suggested that the RV samhita is a product of 
(35) Cf. AfGS 111.4 (Tarpanadhyzya) : 


STU: sf ATEAT ATM faa aražaī 
aI afacs: AMAT: MARTI: AJAT AIA: i 


an epigonic stage of poetry—Scherman. 
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The other factor which scems to have influenced the samhitikarana in connec- 
tion with the RV may be characterised as a religious factor. The religous history 
of the Vedic age would show that the Soma-cult, which had actually been in vogue 
even during the period when the ancestors of the Vedic Indians and the ancient 
Tranians—that is to say, the Aryans—lived together, presumably in the Balkh 
region, gradually grew in inportance, indeed, so much so that, in the religious 
life of the early Vedic Indians, it came to occupy almost the central place. This 
phenomena is reflected in the samhitikarana. of the Rgvedic mantras, for, a whole 
book (namely, the ninth) is devoted to the Soma-cult. That mandala is an exclu- 
sive collection of Soma-hymns—those hymns having been brought together 
irrespective of their authorship. The tenth mandala is a collection of the residuary 
mantras. 


Generally speaking, the term mandala implies, apart from the homogeneity 
of authorship, certain other characteristics. Within a mandala, the sūktas are 
grouped together according to their subject-matter or the devatā and these devata- 
groups are then arranged in a fixed order. In every mandala, the Agni-süktas occur 
first, then the Indra-süktas, and then the süktas addressed to other gods according 
to the special religious proclivities of the respective families. Further the hymns 
in each of the devatā-groups are arranged in such a manner that every following 
hymn has fewer stanzas than the preceding one.9 There are, however, a few 
cases, where this normal arrangement of sūktas, within a devatd-group, according 
to the descending number of stanzas in these sūklas is disturbed.?* 


It may be noted that each succeeding mandala out of mandalas two to seven, 
which are the really regular family-books, normally contains a larger number of 
sūktas than the preceding mandalas.” These family-mandalas as may be presumed to 
have formed the oldest portion—the nucleus of the samhita as it were to which 
mandala one was prefixed and mandalas eight, nine and ten were affixed. The 
eighth mandala is generally not regarded by scholars, as a family-magdala, but it 
is treated as such by Asvalayana,9? who styles the rsis of this mandala as Pragāthāh. 
In this mandala, there are?? regular sūktas, while eleven sūktas (49-59) more, which 
are called the Valakhilya-süktas and are apocryphal in character, are included in 
it. These eleven Valakhilyas axe all composed by the Kanvas, and of the other 92 
süklas, about fifty belong to them. Thus, there appears to be no reason why this 


(36) This entire scheme is known as Mandaladi-paribhasa. 


(37) Such cases often raise a doubt about the authenticity of the stanzas concerned. ‘Those 
stanzas arc often regarded prima facie as an interpolation. It is also significant that 
most of such violations occur at the end of a devatā-group. The probable explanation 
may be that the shortest hymns, which stand at the end of each group, were, at some time, 
through misunderstanding, combined. 


(88) Mandalas two to seven consist respectively of 43, 62, 58, 87, 75 and 104 suktas. M3 E 


(39) Cf ĀsGS II.4. 
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mandala also should not be regarded as the family-mazdala of the Kanvas.!? There 
are, no doubt, included in this mandala, some sūktas composed by authors belonging 
to families, other than that of the Kanvas; but the predominance of the Kanvas is 
unmistakable. Macdoneil!!, however, says that the eighth mandala cannot be 
regarded as a family-mandala because that mandala contains fewer hymns than the 
seventh. But the argument based on the number of hymns can hardly be 
considered to be conclusive in the matter of determining whether a particular 
mandala isa family-mandala or not. , Yt may also, be pointed out, in this con- 
nection, that the rule regarding the ascending number of the sūktas in the 
succeeding family-mandala is already violated in two cases. On the other hand 
itis possible to argue that the eighth magdala was traditionally regarded as a 
family-mandala and that the eleven apocryphal hymns were included in that 
mandala in order to make the number of hymns in that mandala larger than that 
in the preceding, that is, the seventh mandala. 


The ninth mandala differs from other mandalas in that it exclusively 
consists of hymns addressed to one deity, namely Pavamāna Soma. 
These hymns are composed by rsis most of whom figure as authors in other 
mandalas as well. Attention, may, however, be drawn in this connection to 
one significant point. The Kasyapas who appear in the sūtras as an important 
family, are represented in the RV only through five scattered hymns, 1.99, 
V.44, VIII.97, and X.106 and 163. But in the ninth mandala, the only well- 
defined groups of hymns (IX: 5-24, 53-60) belong to them. Presumably the 
Ka$yapas were specialists in the Soma-cult and their Apri-hymn (IX.5) is a 
remarkable ‘tour-de-force’, contriving as it does to fit the word, pavamāna, into 
every stanza of the traditional form. 


SS 


X 


S . Mandalas one and ten invest the RV-samhitGà witha kind of symmetry, 
for, they contain 191 hymns each and represent respectively the beginning and 
the end of the Samhita. The authors of the first mandala are Gloss by Jes 
layana a Satarcinah, that is, those who have composed a hundred rks each. 
Sadgurusisya says that the ysis of the first mandala are called Satarcins, because 
the first among them namely, Madhucchandas has 102 rks to his aredi and 
is, accordingly, the real Satarcin. The other rsis in the first mandala are called 
Satarcin only by courtesy. According to Sadguruéisya, the authors of the sūktas 
included in mandalas 2 to 9 are the Madhyamas 3? Vaidya," on the other 
hand, thinks that the ysis of the first mandala itself are called both Satarcins and 
Madhyamas by Ašvalāyana. Those authors in the first mandala, who have com- 
posed hundred or more stanzas are according to Vaidya, the Satarcins while 


ADV The r rs 
(40) aoe Kai in oo mandala are styled as Pragāthāh by A$valayana because rsi Pragātha is 
poser of the first sikta; but he-also belongs to the family of Kanvas. Cf. in this 


connection sūkta VIII.48 rušigya” i hi 
EN and Sadgurusisya's commentary in the Sarv@nukramani (p.136) 


(41) Op. cit p.42, 


(42) Badgurusisya says: fata RTIRAT HENT WUSON HEATH: | 
(43) Vaidya, A history of Sanskrit. Literature (Vedic. period J p. 61. 
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those who have composed fewer than 100 stanzas are the Madhyama,. Vaidya’s 
suggestion does not appear to be right in as much as it cannot explain the pro- 
priety of the name Madhyamth. The first mandala of the RV contains groups 
of hymns which, for the most part, constitute miniature family-books. Generally 
speaking, they possess all the characteristics of the mandaladi-paribhasa. Most 
of the names of the rsis occurring in this mandala are known from the six family- 
mandalas, while the last group of sūktas is ascribed to Agastya. This compara- 
tively late appearance of the Agastyas in the RV accords well with the positio 
of this clan in the pravara-lists, where it is regularly placed last, and is consi- 
dered to be “the eighth in addition to the seven ysis”. In the group of hymns 
attributed to Kutsa (I.94-115), an indication of the emergence of the later 
golragana of that name, grouped under the Kevala Angirasas, may be seen. The 
group ascribed to Parucchepa Daivodasi (1.127-139) may foreshadow the 
Kevala Bhrgu Gana of the Mitrayus, whose pravara is “Bhargava, Vadhrya$va, 
Daivodāsa”. Indeed, there can be little doubt that this family was already suffi- 
ciently important, before the close of the Samhitikaraga of the mantras of the 
RV, to have an Apri-hymn of its own.'* That this Apri occurs only in the tenth 
mandala and that there is only one other hymn attributed to this Vadhryasva, 
is, sufficient indication of the late emergence of this family within the Rgvedic 
society. 


The tenth mandala, which evidently represents the last stage in the process 
of the Samhitikarana, is a collection of residual hymnal material. It is, however, 
possible to connect the traditionally known authors of the hymns included 
in this mandala either with the families already known from the earlier books of 
the RV or with the later pravara-lists. Asvalayana characterises the rsis of 
this mandala as Ksusdrasūktas and Mahāsūktas, that is, composers of small and 
great hymns”. The commentator Sadgurusisya explains that the hymns up 
to the famous nāsadiya-sūkta (X.129) are great hymns and the remaining (130- 
191) are small ones. It must also be pointed out that the tradition regarding 
the original authorship of many süktas included in the tenth manda had become 
extinct even at the time of the Samhitikarana. The Samhitakaras have, there- 
fore, superimposed upon those hymns some kind of fictitious authorships.'? 


For our present purpose, at any rate, the most significant characteristic 
of the mandalādi-paribhāsā is the homogeneity of authorship in a mandala, Con- 
scious attempts seem to have been made to establish the authorship of a parti- 
cular family in respect of a particular mandala by adding to some hymns in that 


mandala the refrain of the family. The refrain of the Grtsamadas of the second 
mandala, for instance, is either brhad vadema vidathe suvirdh or suvirāso vidathamava- 
dema and that of the Vasisthas of the seventh mandala is Yayam päta svastibhih 
sada nah. Such hallmark of the family is, in many cases, introduced obviously 
For, in those cases, it becomes 


as an afterthought and in an artificial manner. 


(44) RV X70 is attributed to Sumitra Vādhryašva. 


(45) Partially fictitious names are given tO authors in some rare cases also in other mandalas, — 
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quite clear that the original last pada of the last stanza in a hymn must have 
been dropped and the refrain of the family artificially inserted there. This be- 
comes particularly conspicuous when the metre of that stanza is different from 
the metre of the refrain. Another indication of the authorship of a particular 
family is given by the distinctive attitude and the trend of thought of that family 
as expressed in its mandala. The fourth mandala for instance, reflects the mystic 
attitude of the Vamadevas and the sixth mandala the pastoral character of the 
life of the Bharadvajas. Still another indication of a particular mandala being 
the creation of a particular family is the occurrence, in most of the family man- 
dalas, of what are called the family-hymns. By glorifying some special 
achievements of an early ancestor or the founder of the family, these 
family-sūktas seem to have aimed at elevating the family as a whole in 
the estimation of the people. In a sense, the Āpri-sūktas also must be re- 
garded as establishing the authorship of a particular family in respect of a 
particular mandala’? In this connection, attention may be drawn to a signi- 
ficant ritualistic tradition of the later period. While reciting Rgvedic mantras 
on different occasions in the course of a sacrifice, the hotg who belongs to the 
RV and to whom this duty is assigned, is not required necessarily to recite 
such mantras only as are the compositions of the family to which he belongs. On 
the contrary, the hot@ must recite such mantras as are actually prescribed, irr- 
espective of any considerations of his own gotra. When, however, he is requ- 
ired to recite an Apri-süktz, he must necessarily recite only the Āpri-sūkta belong- 
ing to his own family. It will be seen from this that each family has regarded 
its Āfri-sūkta as its exclusive property. 


The various distinct and definite features of the arraugement of the RJ, 
which have been briefly stated above, would suggest that there must have existed 
Some conscious and active agency'in respect of the process of Sanhitikarana. In 
that case, such an agency may indeed be regarded as a guarantee for the vera- 
city of the traditions regarding the Revedic rsis, which are implied by the samhita. 


In general, it may be said that, in the earlier period of the formation 
of the RV-samhiig, the families corresponding to the regular family-mand alas 
namely, Grtsamada Visvamitra, Vamadeva, Atri, Bharadvaja, Vasistha, and 
Kanva had been particularly prominent. Other more or less prominent famil- 
ies of that period must have been the Agastyas, ihe Kutsas, the Vadhryasvas 
(Mitrayus), the Kasyapas and the Jamadagnis. In the sūira-accounts we come 
accross many other families belonging either to the Kevala Bhrgus or the Kevala 
Aūigirasas. Most of them can be traced back to some kind of Rgvedic origin, 
as their fravaras contain the names of seers, to whom are attributed various 
hymns of the tenth mandala of the RV. Thus, for instance, the 
Sarnkrtis. The Samkrtis, with their pravara, * Saktya, Gaurivita, Samk- 


(46) Cf. Velankar, "Family-szkas in the family-mandalas’?, JBBRAS 18, 1942, According 
to him II.53, IV.18, V.40, VI.47 and VII.18 and 33 are family-suktas, 


(47) Cf. Potdar, “Apri Hymns in the RV” VII AIOC (summary), 
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ttya’ may be connected with the seer of X.73. The Maudgalyas can be traced 
to Mudgala Bharmy$va, the seer of X.102. The Rathitaras must be related 
to Astrādarmstra Vairüpa, the author of X.lll. The Kapis can be traced to 
Uruksaya Amahiyava, the seer of X.118. The Kutsas may be said to have con- 
nection with Māndhātr Yauvana$va, the author of X.134. The Vainyas can 
be shown to be related to Prthu Vainya (X.148.4—5). 


It would be appropriate, at this stage, to discuss how the word 7s is 
generally explained. The 74? derives the word zs? from abhi + @ + r$ (= to 
go towards, to appear). Sàyana'? also derives it from rs ( = to go). Sayana, 
in his commentary on l.1.2? again explains the word from the grammatical 
point of view. The word rs? is made up, according to him of rs + in. There 
is no ablaut of the radical vowel in the case 7, according to, Pāņini's sūira, r$ya- 
ndhaka etc., otherwise the word would have been arsin. If, the termination 
is taken to be kii, then the question of the modification (sut) of the — penul- 
timate short vowel does not arise at all. In his introduction to the commentary 
of the RV9? sayana seems to connect the word rs? with drš ( = to see), say- 
ing that the Veda which was beyond the scope of sense-perception, was revealed, 
first of all, to the sages through the favour of God. As the sages were thus 
first ‘to see’ the Veda théy are called ysis. In his Nirkuta (2.11) Yaska also 
quotes the opinion of Aupamanyava : rsirdarsanat | stoman dadarsa iti Aupamanya- 
vah. The implication of this interpretation obviously is that the Veda is eternal 
that it has not been created by any agency, and that the only thing for which 
the rsis may claim credit is that they ‘discovered’ it and brought it te the 
notice of the posterity. The rsis are indeed sūktadrastārah and not sūktakartārah. 
The Nirukta*3 further informs us that the rsis, to whom the knowledge was 


(48) TĀ 29: amq g d THREAT SGT Tarra TASAA | 
(49) Cf. Sayanabhizsya, RV, VSM, L p.32: ET Tat gf ag: derer qWIsqfqesq: 
Geary FAT ATARI: TIA | 

(50) The root r$ is frequently used in the RV to mean ‘to go’, e. g. 1.164.15, IV.58.6, and IX. 
34.2. CE also Vayu P. 59.80: AAT Tat arg: Tat Wed TIA | 3 

(51) Cf Szyamabhagya, RV, VSM, I. p.36 : WW AAA Aldara AEST, gii fanaa 
(afifa x.g.) saqma: (mfra w.a.) frq Sep ansa DT: 
(smga ¥.44S) | 

(52) Cf. Sayanabhasya, RV, VSM, I, p. 32: Tard fexreT qq maT SWA 
ase mfacrefaser nae TASS Jara Afaa Hela: 1 SAL quar 
qinga ERAT U^ 
The word rsi occurs in the RV about 56 times. Sāyaņa in his commentary explains it 


differently at different places as atindriyadrast@, maniradrastā and jūānavān etc. It scems 
that according to him the ssi was a person endowed with a prophetic knowledge and a 


poetic vision. 


(53) Ch Nirukta 1.20: MARETA UA aAa ST 
HEATH GEMS: ITA aA farmed wed eaaa w dengue wa 
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directly revealed, imparted it through direct instruction, to others to whom 
īt was not revealed. These latter becoming diflident about the continuity of 
this direct tradition and with a view to preserving every single letter of it, com- 
posed the Vedas and the Vedangas. The SB5! derives the word rsi from 
ris (— to toil hard, to suffer from). All these tradtional interpretations?» of 
the word Ysi seem to take into account the content—direct as well as implied— 
of the word rather than its linguistic form. 


Ulhenbeck** tries to connect the word, rsi, with Avestic eresya mean- 
ing ‘right-doing’. Taraporevala*” has tried to establish the phonetic iden- 
tity of the words, asa of the Avesta and yla of the RV. He points out that 
Tlasya panīhēh in the RV (VII.65.3) and asahe pantāc in the last stanza of Yasna 
(LXXII.11) suggests the concept of the path of righteousness or purity. A regular 
gradation in the Avesta is pointed out by him such as : rta-ereta-areta-arta-arsa 
(eres)-asa. According to Taraporevala, therefore, the word rsiis a deriva- 
üve from zs (ic. truth or righieousness). Grassmann?s tries to derive it from 
ars ( = to flow) and hence T$ means one in whom knowledge is flown. T. 
Bloch® also suggests that the word rsi may be derived from ars (variant : vars 
because the word rsi may be derived frem ars (variant : vars)’ because the 
7st is, indeed, a rain-magician. The PW derives it from arc-to praise. Gray, 
on the other hand, states that the etymologies given by all these modern scholars 
appear to be phonologically impossible. Gray thinks that rsts 1eceived their 
appellation because they were believed, in a pre-historic period, actually to 
have ‘seen’ the hymns while in a highly emoticnal state of religious exaltation, 
very possibly in a trance. With this hypothesis Gray tries to connect the 
word, rsi with Sanskrit re -roar; Gothic razda and OE reord (speech). The 
IE-base rese thus appears in Sanskrit as ras ( — to howl, to cry); perhaps in 
Latin raccāre, rancare (= to roar) and rāna—frog'. The entire group, accord- 
ing to Gray, appears to go back to an onomotopoetic base represented by 
RE 


(54) Ch SB G.LLI: sper quer afta TEATS FETT: | 
(55) Some other traditional interpretations of the word are : 
(a) VS VIL46 faia TETT | 
(b) Baudhāyana in his Dharmasutra 2.6.36 : AfA T: | 
(c) The Medinikosa : afaa? afastar cr also Trikandasesa 3.3.435. 
(d) Amarakoga : A41: WOTRW: | 


(56) Kurzgefasstes etymologisches Worterbuch der Altindischen, ' Sprache, 35 (Amsterdam, 1898-9), 
corrected by C. Bartholome, 

(57) Sir Asutosh Mukerjee Silver Jubilee Volume, part II, pp. 143-146. 

(58) Worterbuch zum Rigveda, p-292. Siddheshwar Varma, in his Etymologies of Yaska, p:55, 
also points out that according to linguists the word should literally mean ‘enraptured’ as it 
goes back to Indo-European er$—P,eras—to flow, cf. Lat. arszus—' violent, Greek arsen—male 


Avestan arfan—man. Rajwade in his Yaska’s Nirukrta, p-348, says that it is impossible to 
derive the word. 


(59) Wus, 2-4-7, 
(60) PW, I-p. 1063; 


(61) "Four Indo-Iranian Etymologies” (Sanskrit fsi—secr), Language, Vol. 25, pp-375-76, 
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Sanskrit re, à vocative particle generally expressing contempt or disrespect. 
Gray's suggestion is certainly ingenious and actually seems to point the way to 
a correct etymology of the word, rsi. Whatever, however, be the correct 
etymology of the word, the concept, "si, has all along been taken to include 
ideas relating to poetic and prophetic vision, super-sensaal knowledge, righte- 
ousness and ecstacy. 


From the culture-historical point of view, the word rsi may be taken to 
represent a distinct type of culture in ancient India. Without going into the 
details of the entire problem in this connection, one may broadly say that the 
ancient Indian culture-complex is mainly made up of two cultural strands-the 
rsi culture and the muni-culture. It is certainly possible to specify the exact 
implications of these two terms. It may be pointed out, for instance, that the 
rsis sponsored the Indra-cult, recited prayers and performed homa; adopted 
uniconic worship; lived a full social life of a householder; and generally mani- 
fested a kind of hieratic attitude. The munis, on „the other hand, sponsored 
Rudra-Siva cult; practised yoga, austerities and crgiastic rites; adhered to a kind 
of iconism; glorified life of renunciation, isolation and wandering mendicancy: 
and were refreshingly unsophisticated in their attüitude.? Generally speaking, 
therefore, it may be said that the rgis are the representatives of the Vedic Aryan 
current of thought while the munis represent the pre-Vedic indigenous current 
of thought. The ancient Indian culture is, indeed, the result of a kind of orga- 
nic inter-action of these two currents of thought. Iu the RV the munis? and 
the yatis?! seem to have been clearly distinguished from the rsi.. 


Incidentally it may be pointed out that there has always been evident 
amoug Indologists a tendency to exaggerate the importance of the Vedic Aryan 
element in India’s culture-complex®. According to this school of thought, the 
Vedic rsis have made the greatest contribution to the moulding of the Indian 
way of life and thought through the ages. A careful analysis of Indian way of 
life and thought would, however, clearly show that the contribation of the 
munis to its make-up is not only not less significant than that of the rsts, but 
also that the former is perhaps of a more vital character than the latter. 


The RV presents to us the picture of a social organisation in which the 
various vocations seem to have been in a more or less fluid condition. An indi- 
vidual could, for instance, be both a civilian and a soldier. The rsi-hood, also 
did not constitute the monopoly of any particular class or sect. Indeed, many 
of the Rgvedic rsis were poets, priests and warriors combined. Even those 
from among the common mass of the people who composed hymus came to be 


(62) See : Dandekar, 
JUP, I, pp:91-148. 

(63) Cf RV VII-56:8, VIII-17-14 and X:136-2, 4, 5. 

(64) Cf RV VIII:3-9. 

(65) Cf. Dandekar, “The Mahabharata 
XII, pl. 


«Vrtrahā. Indra”, ABORI, XXXI, pp:1-55; and “Rudra in the Veda” 


: Origin and growth", University of Ceylon Review, Vol- 
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called rsis. Nor was rsi-hood restricted to the male sex. Several rsikās, like 
Višvavārā, Ghosā etc. have distinguished themselves by their writings. The 
ysis generally lived a full social life and discharged wiih the greatest diligence 
their manifold duties. The burthea of their prayers was mainly the fulfilment 
of temporal aspirations and occasioually of enjoyment of blessings hereafter, 
Optimism, hope and cheerfulness are the usual characteristics of the composi- 
tions of the Vedic rsis. “Life is for living and for living well"—seems to have 
been their motto. 


Indeed, quite a large number of references in the Veda and even in later 
literature clearly indicate that the Rgvedic rsis have played a very significant 
role iu the religious, social, political and literary history of ancient India. An 
attempt is, therefore, made in this thesis to present this their role in the proper 
perspective and with all its ramifications. For this purpose, all material from 
the RV, relating directly or indirectly to the socio-historical, religio-ritualistic, 
philosophical, literary and other allied cultural activities of the rsis of the RJ, 
is carefully collected. Wherever necessary this material is supplemented by 
the material is supplemented by the material derived from other Vedic and 
post-Vedic texts. All this material is then systematically analysed and const- 
ructively synthesised. The results so achieved are then presented in ten diff- 
erent chapters—the first six chapters dealing with the six well-organised major 
families of the Revedic rsts, the seventh with the Jarger and less organised Kanvas, 
the eighth with the minor families, the ninth with authors of the Soma-sūktas, 
and the tenth with the authors of the residual hymnal material. 


A more or less uniform plan of treatment of the subjects is followed in 
most of the chapters. After a brief general introduction, all the Rgvedic 
passages relating to a particular rsi are first brought together and an attempt 1s 
then made to determine as to which of those passages relate to the eponymous 
seer himself, which to any other member of his family, and which to the family 
of that seer as a whole. Certaia broad criteria are employed in this connection. 
For instance, those passages, which refer to the birth of the rst and give some 
other special details about his personal life, or which describe some special achi- 
evements of the 757, or in which the T$] is mentioned as a standard of compari- 
Son or as one of the ancient rss, or as a special protege of some god, are 
normally regarded as relating to the eponymous seer—the progeuitor of the 
family. All otlier references in singular, which are of a very general character, 
may be taken to relate either to the progenitor or to some other member of the 
family. The passages, wherein the name of the rsi occurs in plural may be 
presumed to be denoting the family as a whole. It must be emphasised that these 
are afier all, broad criteria and required to be relevently modified before they 
are employed in respect of specific cases. Such a classification of Rgvedic pass- 
ages, does, however, necessarily facilitate an adequate historical treatment of 
the career individually of a particular seer and collectively of his family. 


As regards this career its sociohistorical aspect is first taken up fer con- 
sideration. One of the most important sources for a socio-historical study of the 
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Rgvedic sis is perhaps constituted by the so-called family-hymus, which occur 
in most of the family-maydalas. These family-hymns record some unusual 
exploit of the early ancestor or rather the founder of the family, an exploit which 
is normally described as having been performed with the help of Indra and 
which is considered to be bringing Special credit and glory to the whole family.s6 
Wherever such a family-hymn is available, it is discussed in detail, stanza by 
stanza. The views of various scholars about that hymn are critically examined 
and an attempt is made to bring out its sociohistorical significance The 
relations ofa particular seer and his family with other families are then discussed 
at some length. The danastuti-hymns constitute another important source for a socio- 
historical study of the Rgvedic rsis. These hymns, while eulogising the libera- 
lity of kings and princes, who bestowed upon the sis a variety of gifts, throw 
considerable light on the history of the families of the rsis and their patrons. The 
information regarding the genealogies of the rsis and their patrons, which is avai- 
lable from the dénastutis is constructively correlated with the information on 
the subject derived from the Puranas. In the dānastutis we also often come across 
several important geographical references. For instance, in those hymns are 
mentioned names of various rivers, on the banks of which, presumably the rsis 
performed their sacrifices and received gifts from their patrons. It is thus 
possible to determine the habitat of the various rsi-families. 


The next important source for the study of the Rgvedic rsis from the socio- 
historical point of view is the legends which are referred to in the Rgvedic sūktas 
aad are elaborated by the other Vedic texts, the Brākmaņas, the Nirukta, the BD 
and the Sarvānukramani and the Séyanabhasya. Of particular importance, in this 
connection, are the Satnvdda-siiktas or the dialogue-hymns. Warous theories have 
been put forth by scholars about these sūktas, such as, the ākkyāna-theory of Olden- 
berg, the ballad-theory of Pischel and the drama-theory of Windisch. It is 
with the first theory that we are mainly concerned here. Oldenberg points out 
that the Samuada-süklas are actually portions of earlier dkhyanas made up of verse 
and prose—the prose-portion being either completely lost or preserved only in 
some later traditions. This view is not new, for, it has been already put forth by 
the Brahmanas, the Nirukta, the BD, the Anukramani and the Nītimafijari. Especially 
Sayana has very often depended on the tradition in this regard. Whenever it is 
impossible to give any laifigika viniyoga, that is, information regarding kis S 
of a particular hymn as indicated by some suggestive references in 2d DIE 
Sàvana takes recourse to itihāsa. Geldner?' also has emphasized the importance 
aff dic historical tradition relating to the Rgvedic hymns and has suggested that 
in the indigenous exegetic tradition, it is possible to discover certain items which 

: i Da D raditi In the present thesis, wherever 
are directly connected with the Huet oes Pu asd tha lere a 
possible, the legends about the rss given by ae tra ma M sc 
cated in the Sarivāda-sūktas are traced through MAT d the legend is examined 
An attempt is made to sift mythology fromobistor sn aaa 


» P4 C *Family-hymns in the 
(66) Cf Velankar, “A family-hymn of the Agastyas", PAIOC XII ang kukii 
family-mandalas", JBBRAS, 18, 1942. 
(67) Vedische studien, Y, pp:249 and 295. 
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critically aud Sos a “constructive vision". The culture-historical value of 
these legends is, indeed, great. For, in them are reflected successive phases of 
ancient Indian culture and civilisation. The /thasa-puráza, as reflected in the 
Vedic texts, gives us a picture of the ancient society, at least in its outlines, 


Among the various problems relating to the Rgvedic rsis which have been 
tackled in this thesis, is the one concerning the concepts of Saptarsis and Gotrarsis 
and the position of the Rgvedic rsis vis-a-vis these two specific groups of rsis. Seven 
rsi: of the RV are brought together to form a distinct group and are referred to 
as such four times in the RV”. In the later samhitzs this group of seven rsis is 
mentioned several times’. It may be recalled that, in the RV, the number, seven, 
presumably possesses a peculiar magic-ritualistic significence. That number can 
hardly be taken to have been employed in the RV-samhilé to denote an arithmeti- 
cally definitive sense. In connection wich the concept of the seven rsis also, it 
would not be correct to lay any special stress on the number, seven. All that that 
concept may imply is that, among the ancient rsis, certain fsis were regarded as 
having been particularly eminent. From the sociohistorical point of view, these 
Saptarsis may be assumed to have constituted the leadership of the ancient Indo- 
Aryan community. The BAU” enumerates the seven rsis as Gotama, Bharadvaja, 
Visvamitra, Jamadagni, Vasistha, Kasyapa, and Atri. It.is indeed significant 
that five of these seven rsis are also the seers of the family-mandalas. It has been 
already seen that the family-mandalas two io seven constitute the kernel of the RV. 
It, therefore, appears that the families of rsis to whom these mandalas belong, formed 
the leading section of the Rgvedic society. 


It is, indeed, significant that the names of rsis who are included among the 
Saplarsis occur also in the group of the so-called gotrarsis. Broadly speaking, the 
golrarsis are those ancient rsis-ancestors, to whom the origius of all the later Indo- 
Aryan families are traced back. The most common view in this conuection is 
that gotra is the rsi-ancestor, in whose line a person is born—this ancestor himself 
being a son or a descendant of one of the seven great rsis and the eighth, Agastya.73 
An important stanza in the MBh, on the other hand, states that originally there 
were only four goíras." The sociohistorical implication of this statement would 


(68) Cf. Macdonell, “The Principles to be followed in translating the RV” (Commemorative 
Essays presented to R. G. Bhandarkar, BORI, 1917), pp-:3-18. 

(69) Cf. Hariyappa, “Revedic legends through the ages”, BDCRI, XI, p-136. 

(70) Cf. RV IV-42-8, X-82-2, 109-4 and 130-7. . 

(71) er. VS XIV-24; AV XI-1-1-24; XII-1-39 etc. 

(72) BAU II-2-4. 


(73) faeafaat saias iaa: afrdfacs ganu aa ga WW: || 


gāgi eat zedlTETECNTSSWT D eg AZTTATAGTTTĀ | 
(74) MBh, Šāntiparvan, 264 : 


Tourn safe were RT 1 

SI WI: Head afas Wea Fu 
miser arm MATA ATRT | 
masafa esr TY s Tet «ara n 
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be that originally there were four great stocks of Indo-Aryan families and that 
subsequently they came to be eight. Comparing the later eight names of gotrarsis 
and the earlier four, we find that Ka$yapa and Vasistha are retained; Bhrgu is 
substituted by his son Jamadagni, Anīgiras is substituted by his two sons or grand- 
sons Bharadvaja and Gotama and three, namely, Višvāmitra, Atri and Agastya 
are entirely new additions."* 


The concept of pravara is closely interwoven with that of golra from very 
ancient times. Fravara literally means ‘choice invocation’. While invoking Agni 
to convey his offerings to the gods a sacrificer recited the names of his illustrious 
ancestors, who had, in former times invoked Agni effectively and successfully. ® 
The word pravara thus came to denote one or more illustrious ancestors of the 
sacrificer.77 A close examination of the Rgvedic hymns, the Srautasütras and the 
Sarvanukramani would show that the pravaras usually contain the names of the rsis 
of the RV and that tradition has attempted to dovetail the pravara-system into the 
golra system. Incidentally it may also be pointed out that, in the later Vedic 
texts certain golras and pravaras came to be associated, in a specific manner, 
with certain ritualistic practices. 


The attitude of different Rgvedic rsis towards different religious cults, 
indeed, constitutes a fascinating subject for study. Though the religion of the RV 
can be said to have been generally dominated by the Indra-cult, it must not be 
forgotten that there had been in existence, in that period, several other religious. 
cults also. And the compositions of the Rgvedic rsis would seem to indicate that 
some of those rsis specially sponsored certain specific cults from among them. 
Similarly, the contribution made by the rsis of the RV to the development of the 
institution of Vedic sacrifice has been referred to in several post-Rgvedic texts. 
Some of those 7sis, for instance, are represented to have either invented, or specialised 
in, certain special items of Vedic ritual. This whole aspect of the religious history 
of ancient India has been duly taken into account in the present thesis. 


(75) Pargiter (AIHT, p:186) lays stress on the statement about the four müla-gotras in the MBh 
and says that the early priestly tradition began with the Non-Ailas. The Ka$yapas, as he 
himself points out, are definitely known to be ofa later origin than the Bhrgus and the 
Vasisthas or even the Atris and yet they are counted among the original gotras. But Ghurye 
(PAIOC, IX, pp:911-954) points out that this discrepancy may be explained as being due to 
the obvious Bhrguization (cf. Sukthankar, ABORI, Nol. XVIII, p. 176) of the extant MBA. 
One Kašyapa is venerated by Parasurama, the Bhárgava hero of the epic, and it is likely that 
the redactor in his partiality for the Bhargavas has also glorified the person. who was respected 
bv Paragurama. But the omission of Atri from the mūlagotras cannot be easily explained. 
The RV describes Atri as the seer of patīca janzh and the Brahmanic tradition looks upon him 

vho contributed to the development of sacrificial technique. 

Generally speaking one may conclude with Ghurye that the three priestly families of the 

Bhrgus the Angirasas and the Vasisthas were the oldest. The priority of these families is 

t the fact that in the RV, the pitrs, or the ancient fathers are the 

rvans, the Bhrgus and the Vasisthas. 

d, as it were, both as an enticement for and as an 


as the greatest of the sages v 


further confirmed by 
Navagvas, the Angirasas, the Atha 
(76) ‘The enumeration of those names serve: 
"assurance to Agni. 
(77) Itis laid down in t 
or five rsis, but never of four. 


he Srauta-sūtras that the pravara of a getra may consist of one, or two, or three 
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So far, however, as the philosophical speculations, as such, of the Revedic 
Tsis are concerned, we get but very scanty information about that subject from the 
RV as also from the later Vedic literature. It is, indeed, very significant that the 
families of rszs or individual rsis, who are traditionally regarded as the authors of 
the RV, rarely figure as teachers in the Upanisids. Does this fact perhaps suggest 
that the principle source of Upanigadic philosophy is to be traced back to the way 
of life and thought cf the indigenous munis of India and that the influence on it of 
the Vedic Aryaa rsis, if any, is but superficial ?78 


It has, indeed, been very well said that the Vedic seer possessed the secret 
of making his religion poetry and his poetry religion. An estimate of the writings 
of the Rgvedic rsis from the literary and poetic points of view must, therefore, 
form an integral part of any account comprising an appreciation of their manifold 
activities. One can hardly afford to lose sight of the fact that the Rgvedic hymns 
were primarily intended to be ‘hymns’. They, accordingly, possess in ample 
measure, the poetic earnestness and exuberence, characteristic of hymns. There 
is also enough evidence to prove that quite a large number of Rgvedic sūktas are 
the product of conscious art. Tt is, indeed, interesting to study how, from the 
poetical point of view also, different rsis have reacted differently to the various 
themes in hand. Similarly, it must be emphasised that without properly under- 
standing the significance of the poetic images employed by the Rgvedic rsis, one 
would not be in a position to form a correct estimate of their thought and attitude 
towards the world. 


An attempt is thus made, in this thesis to state and evaluate, in a more or 
léss comprehensive manner, the role of the rsis of the RV in the domains of social 
and political history; religion, ritual and philosophy; poetry and literature; and 
general culture. It must, however, be added that none can be more conscious 
than the author himself of the manifold difficulties which beset this task and of the 


essentially tentative character of the picture which can be reconstructed on the ` 


basis of the available material. All the same, he has ventured to set up these ‘pins’ 
and would not be sorry if they are bowled off ouly to make way for stronger and 
more secure ones to be set up. 


Se 


(78) According to Kosambi (“Early Brahmins and Brahmanism”, JBBRAS, 23, pp: 39-46), the 
Upanisads represent a long process of assimilation and adoption of forcign ritual and philosophy 
by the indigenous Brāhmaņas, who could not all have been associated with Ksatriyas from 
theearliest times, Both the Jajfia and its philosophy have clearly been acquired from Kgatriyas. 
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CHAPTER I 


GRTSAMADA AND THE GRTSAMADAS IN THE RGVEDA 


The second mandala of the RV occupies the first place within the nucleus 
of the Samhita. It is not clear why this mandala should have been put at the 
beginning of the nucleus. Indeed, it is difficult to rationalize the particular 
order of mandalas two to seven. One thing, however, seems to be certain, namely, 
that the order of these mandalas indicates neither the chronological sequence of 
their composition nor the intellectual eminence nor the social position of the 
different families which are traditionally believed to have composed them.! 


This mandala of the RV is traditionally ascribed to the authorship of 
Grtsamada. ‘The Anukramani,? for instance, mentions that Grtsamada, who was 
originally the son of Sunahotra belonging to the Angiras family but who, later, 
became the son of Sunaka belonging to the Bhrgu family, ‘saw’ this magdala. 


There are many difficulties in collecting material about this rs? and his 
family. The second mandala is the smallest in extent in the whole Sanhid? and, 


(1) It is suggested that the order of mandalas two to seven is governed by the ascend- 
ing number of hymns in these mandalas. The second mandala has the smallest 
and the seventh has the greatest number of hymns. But this principle, it may 
be pointed out, is not applicable in the case of the fourth and the sixth mandalas. 
Bergaigne, however, argues that therc is a possibility of rearranging the hymns in 
these mandalas and thus it can be shown that they fit in the above order. 

Brough, on the other hand, points out (‘The Early History of the Gotras”, 
GRAS, April 1947, p. 85) that there is a striking symmetry of arrangement so far 
as the nucleus of the RV is concerned. "The Grtsamadas of book II are the sole 
representatives of the Bhrgus. Books IV, VI and VIII represent the three well- 
known subdivisions of the Ahngirasas, namely the Gautamas, thc Bhāradvājas, and 
the Kevala Angirasas represented by the Kāņvas. On the other hand, books III, 
V, and VII belong to the non-Bhrgu Angiras gotras. Probably, therefore, this 
alternating arrangement of the books was intentional, and the distinction between 

"the Bhrgu—Angiras Brēhmaņas and others was important from very carly times. 
The distinction continued for a very long time and there are numerous traces of 
it in later ritual literature. 

(2) Cf. Sayana-bhasya, (RV VSM. Vol. I. p. 1)— 
qur wmpeuferer-- ‘a afer: aay Weal ATA: WÜbTRISWSq 4 TART 


fada «saaug * ala 1 

Cf. also the Ārsānukramaņī ed. by Mitra and published with the Brhaddevat? in Bib- 

liotheca indica, 1892, p. 245 
wemHsqwaI FAT msg AETAT: | 
aa ama gana fadt ave wf u 
ff aa fau: wo atta 1 
HIRT: Tea gala GAA: N 
aeararfanta: qd TAH FEAT At: 1 

(3) It contains forty three suktas. 
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accordingly affords but little scope for the presentation of sociohistorical mate- 
rial. Proper names relating to this family, actually occurring in this mandala, 
are very few and even these few names do not occur in any other mandala. It 
is not possible, therefore, to supplement the information, derived from the second 
mandala itself, by the information derived from the other mandalas. It should 
also be noted, at the outset, that the name Grtsamada itself does not occur in 
singular anywhere in the text. The tradition, however, ascribes thirtyfive out 
of the fortythree hymns in this mandala to the authorship of Grtsamada. Besides, 
there are some passages in this mandala where Grisamadāsaļ! and Grlsamadah® are 
clearly mentioned as the authors of this magdala. Evidently these names refer 
to the members of the family whose progenitor was Grtsamada. They are also 
referred to as Sunahotrah® in view of the fact that Grtsamada was originally the 
son of Sunahotra Āngirasa.” 

It is argued? on the basis of the facts that the RV fails to give substantial 
information about Grtsamada and that the family hymn is altogether absent in 
the second mandala, that the authorship of the Grtsamadas is doubtful. But, as 
pointed out above tradition is strongly in favour of theauthorship of the Grtsa- 
madas. The absence of the family-hymn, by itself, cannot prove anything 
against the overwhelming evidence of tradition. Besides, as has been suggested 
later on, it is possible, from certain points of view, to regard the twelfth hymn 
in this mandala as the family-hymn. 


The occurrence of the two names, Grtsamadas and Sunahotras, has led 
Weber? to conjecture a double authorship for this mandala. He suggests that 
it is possible to divide this mandala into two mandalas,a Grtsamada-mandala and 
a Sunahotra-magdala. However, the facts that these two names are mentioned 
as the fravaras of the family by the ĀSŠS and that Sunahotra was traditionally 
regarded as the father of Grtsamada would go against Weber's suggestion. 
Moreover, in the hymns, as they are arranged in the magdala at present, the 
names Grtsamadah and Sunahotrah are mixed up together."  Itwould, there- 
fore, become difficult to divide the mandala as suggested by Weber. 


Perhaps the most striking fact of great sociohistorical significance, con- 
cerning Grtsamada, which has been preserved by tradition, is his change of 
family. Sayana,!* in his introduction to the second mandala, follows the lead 


(4) RV II. 4. 9; 39. 8. (5) RV II. 19. 8, 41. 18. 

(60) RV 11.18.6; 41.14,17 Sayana, however, is not consistent in explaining the word. 
In his bhasya (RV, VSM) on 1I.18.6 he says, “‘sukhena hnyale somo yaih ili sunahotrah 
palraviseszh” while in his bAzsya on Il. 41.14 and 17 he says, “‘Sunahotresu grisamadegu 
asmasu". 

(7) It is interesting to note that they are never referred to as Gārtsamadas or Sauna- 
hotras. 

(8) Chapekar, ‘Grisamada’, Prasāda January, 1951. 

(9) Weber, SPAW, 1900, p. 603. * 

(10) ĀSSS, 12.10.13 : qai sema, fasat ar amiada ami A | 
(11) See Foot-notes (4), (5), (6). ` 
(12) Sayana-bhasya (RV VSM. Vol. II p. 1) qUS@xseT Temas FELT: | 

TA ARRAS AAAA JA: WA LTS AJTE geo Aaa: | 
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of the Anukramani and says that Grisamada was the son of Sunahotra of the 
Angirasa family. He was arrested by the Asuras while he was performing a 
sacrifice. He was, however, released by Indra at whose bidding he became 
Grtsamada, the son of Sunaka of the Bhrgu family. This change of Gotra 
seems to be corroborated also by the ĀSŠS, as seen above, which gives the alter- 
native pravara *bhárgava-saunaholra-garlsamadeli *. 


Attention may be drawn, in this connection, to two or three important 
points. Firstly, such a change of family, for one reason or another, seems to 
have been a duly recognised social custom in those days. Again, the fact 
that Grtsamada who had belonged to the family of the Angirasas later became 
a member of the Bhrgu-family would suggest that such a change was originally 
restricted perhaps to families which were closely related ta one another." 
Sāyaņa mentions that Grtsamada who was originally Saunaka Angirasa was 
taken prisoner by the asuras, that he was later released by Indra, and that, on 
the recommendation of Indra himself, he was admitted to the family of the 
Bhrgus. Does this imply that, on account of the social contamination, occa- 
sioned by his imprisonmient by the asuras, that is, the non-Brahmanical tribes, 
Grtsamada lost his membership of the Angirasa family but that subsequently 
he was restored, owing to Indra’s recommendation; to another family.!9 

It would be convenient at this stage to discuss, at some length, the pro- 
blem of Grtsamada's genealogy, on the basis of the information supplied by 


various sources. The Vismupurana," for instance, gives the geneálogy as follows: 


(13) It is in this social custom that the germs of the later practice of adoption—Dattaka- 
putra—have to be traced. Kane in his Dharmašāstra, Vol. 1, p. 448, quotes from 
Anantadeva's Smrtikaustubha the rules about the golras of the adopted boy as follows : 

“When the ceremony of Gaule and the rest are performed in the family of the 
adopter, the adopted boy belongs to the gotra of the adopter, but where upanayana 
alone is performed in the adoptive family or the adoption is made alter. the upana- 
yana the boy belongs to both the  golras." 

In the RV, Vasistha expresses views against adoption (VII. 4.7-8). For fur- 
ther details sce Ch. on ‘Vasistha and the Vasisthas in the RV’. 

In the AB (VIL. 13—18) mention is made of Visvamitra’s adoption of Suna- 
hšepa. 

(14) ‘The close relationship between the Bhrgus and the Angirasas is amply evidenced 
by vedic and  post-vedic literature. The tradition regarding the authorship of 
the AV. is particularly noteworthy in this connection. 


(15) Indra, as will be shown later, was the special God of the Grtsamadas. It is not 
unlikely that Indra's recommendation symbolically means the intervention of the 
tribal leader. Dandekar characterises Indra as the apotheosis of the Aryan battle- 


leader (ABORI, XXXI, ‘Vrtraha Indra’ p. 44). 


(16) The Brahmanic legend of Sunahsepa’s adoption (4B. VII. 13—18) by Visvamitra 
is very suggestive in this context. Sunahšepa, also, in a sense, sullered from a 
kind of social degradation by his having been assigned as a victim in the human 
sacrifice performed by king Harišcandra. 


(17) Visņu P. 4. 8. 1. 
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Brahma 


| 


Atri 
| 


Soma 


| 
Budha 


Purüravas (had six sons) 


Ayu (the eldest)! 
| $ a 
| 


Nahusa 4 Ksatravrddha Rambha Raji Anenāh 
| 
Sunahotra 
Kaša Lesa Grtsamada 
Saunaka!? 


The other Puranas, like the Harivamsa, the Vayu and the Bhégavata, also 
give the same genealogy. It would thus seem that the Grtsamada who is des- 
cribed in the Purazas as belonging to the lineage of Purüravas is thesame as the 
reputed rs of a number of hymns in the second mandala of the Ry. 


The MB/? states in the Anušāsana-parvan that Grtsamada whose app- 
earance was like that of Indra was assaulted by the daityas, who mistook him to 
be Indra himself. It further adds that his compositions, preserved in the RV, 
were reckoned among the best (agrya $ruih)". Here, however, a different 
account of the parentage of Grtsamada is given. Grtsamada is described as 
the son of Vitahavya Bhargava. The Mahabharata further tells us that Pratar- 
dana, the son of Divodāsa, defeated this Vitahavya. The latter is said to 
have embraced Brahminism in the hermitage of Bhrgu. Here a son was born 
to him, whom he called Grtsamada. According to the MBh., Grtsamada 


(18) He is referred to in the RV II. 14.7 and here Sāyaņa says that he is the son of 
king Purūravas. 


(19) The Visnupur@na states that this Saunaka first started to distinguish the four varnas 
in the society. cf. "RAGI JA: stterserrgati vad fram 1 (4.8.1) But the 
RV does not contain any such suggestion. The Vayu Purāņa and the Harivariía also 


state that the Brahmanas, Ksatriyas, Vaisyas and Südras were born from Saunaka. 
(20) The MBh. (Anušāsana barvan 8) 


TA WAS: T4: BR II: | aafaa GT Ada: frenrag 11 
RAX GAA IUUD afer ARAA: | qa TRA AMT STRIP: S WEN dI 
a Fae fam: stare STRATIS | 


(21) It is suggested that the word 'agry?' means ‘first in the nucleus of the RV viz. man- 
dalas II to VII. 
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| thus comes only two generations after Divodāsa Atithigva. In the second 
| mandala of the RV. also we find a reference to Divodāsa** for whom Indra is said 
to have demolished ninetynine cities of Sambara. 


| There appears, however, some slight discrepancy between the accounts 
regarding Grtsamada's genealogy given by Sayana and:the Anukramani on the 
one hand, and by the Purāzas on the other. The puranas describe Grtsamada 
as the son of Sunahotra and the father of Sunaka or Saunaka while the Anukra- 
mani describes him as having been originally the son of Sunahotra of the family 
of Angiras, who later became the son of Sunaka of the family of Bhrgu. This 
discrepancy may be explained away by pointing out that the Puragas, not in- 
frequently, represent contemporary persons and events as successive. The 
Purdna account can also be regarded as an attempt to simplify Grtsamada’s 
rather complex connections with the families of Angiras and Bhrgu.*” 


A comparative study of the genealogies, as set forth above, provides us 
with three facts of historical significance about Grtsamada, Firstly, he seems 
to have been genealogically connected with Purüravas i.e. with a non-priestly 
family. Secondly, he was intimately connected both with the Saunahotras 
and the Sunakas. And thirdly he appears to be a younger contemporary of 


Divodasa. 


It is suggested," on the evidence of the RV (II. 11. 19), that Trita is 
the ancestor of Grtsamada. Sāyaņa, while explaining the stanza, points out 
that Trita is the name of a great sage for whom Indra killed the demon Visva- 
rüpa. But this does not seem to be corroborated by the nearly forty passages 
in the RV, which refer to Trita Aptya. If these passages are closely scrutinised, 
they would seem to indicate, though vaguely, that Trita was originally a rain- 
god.25 Theetymological consideration of the name Aptya suggests its connec- 
tion with ap (= water). Trita sometimes appears in the special capacity of 
a preparer of Soma, This must have been the extension of his primary 
character. Though, in some passages, Trita appears identical with Indra, 
there appears to be no doubt that Indra and Trita were distinct personalities. 
Even though Indra is also called Aptya, Trita must have been the original 
The earlier occurrence in the Avesta of the ancient Iranian counter- 
as Thrita than that of Indra is indeed very significant in this con- 
nection. Later on, however, Indra superseded Trita as the rain-god. There 
are unmistakable indications in the RV which show that Indra was gradually 
superseding Trita. Whenever Trita appears with Indra the former is clearly 


x 


| Aptya. 
| part of Trita 


| (22) RV II. 19. 6. > 
(23) Karandikar, in his Dāšarājīta Yuddha, pp. 30—31, explains the bhrguisation of Ang- 
| rasa Grtsamada in a different way. According to him, Grtsamada who: originally 
belonged to the Indra-cult must have been persecuted by the Zarthushtrian religi- 
ous reformers Cumuri and Dhuni and in order to save himself Grtsamada must 
have taken refuge with the Bhrgus. Unless, however, Cumuri and Dhuni are 
proved to be Iranians it is difficult to believe in Karandikars hypothesis, 


(24) Ketkar, Jitānakoša, II, p.265. i4 ; 
(25) Dandekar, 'Vrtrahü Indra, ABORI XXXI pp. 9—11. i Hr 
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represented as the subordinate of the latter.” It is suggested that Trita’s final 
subordination may be lurking in II. 34. 10 where Trita is said to have been 
given over to the derision of the worshipper. 


Tt can now be realised that Trita referred to in IT. 11. 19, which is 
quoted by Ketkar in his support, has nothing to do with Grtsamada from the 
genealogical point of view. This reference is more rhetorical than historical, 
Trita, as pointed out above, was originally a rain-god of the Aryans. From 
the manner in which he is referred to in various passages he appears to have al- 
ready become a mythical figure. Moreover, Trita is not mentioned in the 
genealogy of Grtsamada as given in later epic and purāņic literature. So the 
hypothesis that Trita was some ancestor of Grtsamada is not substantiated either 
by Vedic or by post-Vedic evidence. 


Attempts have also been made, on the basis of the puranic accounts, to 
fix up the date of Grisamada. It has, for instance, been pointed out? that, 
according to the Puranic tradition, Grtsamada flourished about fifteen gene- 
rations? or roughly 1275 years before the Bharata war, the date of which has 
been fixed at 1125 B. C. According to this calculation, the date of Grtsamada 
would be cir.2700 B. C. The majority of the hymns of the second mandala will 
have, therefore, to be assumed to have been composed between 2700 and 2500 
B. C.  Attempt has also been made, on the basis of astronomical evidence, 
to fix up the date of Atri, the seer of the fifth mandala, to he 3998 B. C.2? We 
have seen that, according to Visnupurana, Grisamada is separated from Atri 
by six generations. This would give Grtsamada a date much earlier than the 
one suggested above. Whatever it is, one thing seems to be more or less dis- 
tinctly suggested by the RY, namely, that Grtsamada was aRsi who belonged 
to a fairly high antiquity. It is significant, in this connection, that there is 
no direct mention in the RV of the individual rst, Grtsamada, though, as seen 
above, the Grtsamadas, that is, his successors or the members of his family, are 
frequently referred to. The hymn, II. 12, which, on account of the refrain, 
sa janāsa indrah, which occurs in the fourth quarter of each of its stanzas, is 
traditionally known as the Sajaniya Sükla, and, more parücularly, the legendary 
background of that hymn would also, in a sense, seem to confirm Grtsamada's 
antiquity. For, according to the tradition in that 
to be regarded, as. a contemporary of Indra. 
(26) Gh RV II. 11, 19—20, VIII. 12.16; X.87—8; 99. 6. On a close scrutiny of 
such passages it would be realised that there is a conscious attempt to connect the 
gods artificially, Kosambi suggests (Origin of Brahmin Gotras". JBBRAS, 
26, p. 64) : “Knowing what we now do of the Aryan invasion, it* scems 
sible that Triia is Indra or one of 
deified under the title of Indra’, 

(27) Altekar, P/HC III "Can we reconstruct Pre-Bharata war history ?” p, 56. 

(28) Pradhan, Chronology of Ancient India, p. 60, represents these as follows : Grtsamada 

4 M iro vas Says Sivasta Gravar Tames Pelē Gee 

ndra—Pramiti—Ruru (A contemporary of  Arjuna).. 

(29) See for further details in this connection the Chapter on ‘Atri and the Atris in the RV. 

(30) As indicated elsewhere, though the family—hymn as such is absent in the second 


mandala, this sūkta with its legendary background, may, indirectly serve the purpose 
of a family-hymn. y 


connection, Grtsamada is 


plau- 
the invading Aryan Chiefs later collectively 
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In his introduction to the commentary on that sūkta, Sāyaņa mentions 
as many as three different versions of the legend. ‘The legend from the BD, as 
given by Sayana,*! informs us that the rsi Grtsamada, through the power de- 
rived from austerities, disguised himself as Indra and wandered as such in the 
three worlds. The demons Cumuri and Dhuni, who were in a deadly opposi- 
tion to Indra, mistook him for Indra and assaulted him with weapons. The 
sage realising their evil intention described in detail the exploits of Indra in this 
sükla beginning with the words Yo jēla eva prathamo mansvān. The BD further 
tells us that Indra killed the demons and asked Grtsamada to choose boons. 
Thereupon he asked for various blessings? like the security of body (taniinam 
aristi), speech that stirred the ‘heart (hydayangama vāk), abundance of 
wealth (posam rayinam), and heroes (suvirah) 99 

. The second legend given by Sayana* tells us that Indra once attended 
the sacrificial session of Vainya.* ‘The demons, who were always on the watch 
for Indra, came there to assassinate him. On knowing this, Indra slipped 
away from the pandal disguising himself as Grisamada. The real Grtsamada 
however, began to go away after being duly honoured by Vainya. The demons 
mistook him for Indra and surrounded him when he exclaimed, “How can I 
an insignificant person be Indra ? Indra is he, who performed various 
miraculous expolits.” Thus saying he described in the famous sūkta the expl- 
oits of Indra. 

The third legened given by Sayana?? explains the occasion of the composi- 
tion of the Sajaniya Süklain much the same manner as thesecond. Indra attended 
the sacrifice of Grtsamada. Seeing him alone without any escort the demons 
surrounded him. Indra, however, slipped away to heaven in the disguise of 
Grtsamada. The demons who were waiting for Indra to come out could brook 
no delay, entered the pandal, and arrested real Grtsamada under the imp- 
ression that Indra, being afraid, must have disguised himself£?? Grtsamada 
explained to them through this sūkta that he was not Indra and that Indra was 
one who performed those famous exploits. This account closely resembles that 
given in the Anušāsana-parvan of the MBA. 


(31) wafaert: qaaa: | (566—068) 
HAST WYRHRHERÉ eene aiaia li 


(32) BD. IV. 72—73. 
(33) The expression suvīrāh and 
by the last pada of the RV IX. 


gaura fazer dam | 
Rr. 12, 15; WW OMAR aqdi ree am: drea | av 1216. 


(31) Ar g aa arated... - sess THT FIAT TH ALATA | 
as belonging to the Bhygugana (sce Ketkar, Jrīānakoša, IU, 


vāk ca astu hrdayatigama seem to be suggested respectively 
12. 15 and by IT. 21, 6 ed which run as 


(35) Vainya is mentioned 
p 503). 

(86) emm aa muet ... sese SEDET: EDDY TTLPAT: | 

(37) The second and the third legends remind us of a similar incident which took place 
in the modern history of Maharastra. - When Shivaji was treacherously imprisoned 


by Aurangzeb at Agra he effected his release under the disguise of his faithful 


servant Hiroji Farjanda. 
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Leaving aside the obviously mythical elements in these legends, it may 
be possible to draw certain conclusions from them. These legends would show 
that the antagonists of the victorious Aryans, who are referred to as asuras or 
daityas, were trying, by all possible means, to get hold of the valiant Aryan 
leader, Indra. They also would show that Grtsamada was, in one way or ano- 
ther, responsible for foiling these their evil attempts. All in all, Grtsamada 
seems to have heen politically an active participant in Indra’s campaign 
of conquest and colonization and religiously a devout sponsor of the Indra-cult, 
It may also be incidentally pointed out, in this connection, that many of the 
exploits of Indra have been so described by Grtsamada as to suggest that he had 
been an eye-witness of those exploits. Several of Indra's enemies such as 
Narmara and Sahavasu;%8 Jātūsthira*?; Urana and Arbuda;' Drbhika and 
Vala;!! A$na, Susna, Vyarhsa, Pipru, Namuci, Dadhikrà, Sambara, Varci,?? 
Aršasāna,'5 Cumuri and Dhuni,4 S$andika!$ have been referred to in the 
second mandala and the Aryan hero's conflicts with them have been very graphi- 
cally described. 


Unlike the other mandalas the second mandala does not contain any 
dānastuti. Nor is it possible to derive from any of the references in this mandala 
any information about the patrons of the Grtsamadas. The historical back» 
ground of this family, therefore, cannot be presented with any substantial 
details. Moreover, only two individual seers, apart from Grtsamada himself 
are traditionally mentioned as having been responsible for the siklas in this 
mandala. Out of the fortythree sūktas thirtyfive are traditionally ascribed to 
Grtsamada. Hymns four to seven belong to Somàhuti Bhargava. The name 
of this rs? does not occur anywhere else in the RV or the post-Vedic literature. 
It can be presumed that Somāhuti was connected with the Bhrgu family in which 
Grtsamada was, later, in a sense, adopted. This would account for the inc- 
lusion of his sūktas in this mandala. Hymns twenty-seven to thirty belong to 
Karma Grtsamada, who, according to tradition, was the son of Grtsamada. He 
also cannot be traced anywhere else in the RV or the post-Vedic literature. 
The Purāņic genealogy also nowhere mentions him as the son of Grtsamada. It 
may, therefore, be conjectured that Kūrma was just one of the members of the 
Grtsamada family and not necessarily his son. 


In the Sūtra literature, Grtsamada is mentioned as a golrarsi and his prava- 
ras are cited alternatively as Sunakīnāti grisamadeli or bhārgava—saunaholra—gārts- 
amadei^. According to the golra=pravara lists the Grtsamadas belong to the 
Suddha Bhrgu stock.4? They are also said to have originally belonged to the 
Kšatriya or non-priestly rank.48 Tt may also be incidentally mentioned that 
Grtsamada is not included, among the Saptarsis. The fact may be accounted 
lor by saying that an ancestor of the Grtsamadas, namely Atri, has already found 


(38) RV II. 13. 9, (41) RV II. 14. 3, (44) RV II. 15. 9. 
(39) RV II. 13. 11. (42) RV II. 14. 5—6. (45) RV II. 31. 8. 
(40) RV II. 13. 14. (43) RV II. 20. 6. (46) A$SS 19.10.13. 


(47) C. V. Vaidya, 'Gotra and Pravara’, PAIOG, Vol. I, pp. 34—45, 


(48) Is this fact to be traced back to the close relationship between Grtsamada and 
Indra ? The puranic genealogy of Gytsamada also would Suggest this fact. 
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a place in the galaxy of the Saptarsis and so Grtsamada: of the same family did 
not come to be included among them. 3 


It may incidentally be noted that various explanations have been given 
of the. name Grtsamada. Yāska,'? for instance, explains the word as grisah 
medhāvi madanah harsaluh. According to him, thus, the name signifies wisdom 
and hilariousness. Sayana,"° while commenting on the RV-passages, explains 
the word grtsah as dhimān. The word mada occurs frequently in the ninth maz- 
dala where it generally means ānandayitā.5! It has also been suggested? that 
‘mada’ denotes a descendant of the Mada family hailing especially from 
Tran (Media). The Attareya Aranyaka?? points out that grísa. here stands 
for prana and mada for apana and the word thus means ‘a receptacle of prana and 
apana’ The BD? explains the word, through Indra's speech, as ‘one who de- 
lights the gods with his songs’. Out of the explanations, suggested above, 
those given by Yaska and Sāyaņa appear to be genuine etymologies. The 
explanation of the Aitareya Aranyaka is obviously an after-thought while that 
given by the BD seems to have been based on the fact of the intimate relations 


between Indra and Grtsamada. 


As for the habitat of the Grtsamadas, no clear evidence is available in 
this mandala. However, from the fact that the Grtsamadas make special refer- 
ence to the river Sarasvati® it may be assumed that they were associated with 
that river particularly closely. They address her in glowing epithets as ambit- 
ama (the best of mothers), naditamā (the best of the rivers) and devitama (the 
best of the goddesses) and implore her for the gift of wealth, food, progeny to 
Sunahotras and the Grtsamadas** This Sarasvatī is often identifiedē” with the 
modern Sarasvati which loses itself in the sands of Patiala at Vinagana. With 
the Drgadvati, it is said to have formed the western boundary of Brahmavarta. 


Considering, however, the antiquity of the Grtsamadas, it would seem 
improbable that the river Sarasvati referred to in thesecond mandala was the river 
mentioned in the later Vedic texts, as the frequent scene of great sacrificial sessions. 
As will be shown elsewhere, the Bharadvajas also lived in the region of the river 

(49) Nirukta 2. 4 

(50) Sayana-bhasya, RV, VSM. on IIT. 1.2; 191; 482; IV. 5.2; VEL. 86. 7; 
X. 25. 5; 28.5. 

(51) Cf. RV IX. 50.4; 53.4; 86.35. 

(52) Karandikar, Dafarijía Yuddha, p- 8. His expalanation, however, 
be corroborated by the Rgvedic evidence. 

(53) AAr. IT. 2. 1. cf. also Sāyaņa's bhasya on it. 

(54) afara paga afan: | 

qma, MIA TAR Aa AIT | 


aeng Taal T avaarat wfaeufu 11 The BD IV. 77778. 

(55) The river Sarasvati is glorified in the Rksarthitg in three independent hymns (VI. 
61; VII. 95 and 96). The importance of this river as a place of Vedic sacrificial 
activity is emphasized according to some Vedists, in several Vedic passages like TS 
(VH. 2. 1. 4) PB (XXV. 10. 1); KB (XII. 2. 3). SB (I. 4. 1. 14), AB (1.19,1.2). 

(56). RV II. 42. 16—18; cf. also II. 30. 8; 32. 8. 

(57) Lassen, Indische Alterthumskunde, 1.118 and Max Müller, Sacred Books of the East, 


32. 60. 


87.5; 


does not seem to 
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Sarasvati. "These Bharadvajas were originally the priests of Divodāsa, who was 
an ancestor of Sudàs. 'Fhe close connection between the Bharadvajas and Divo- 
dasa would show that the river Sarasvati, which is celebrated by the Bharadvajas, 
could not have been the Sarasvati of the later ritual texts. For, it is most unlikely 
that, in the times of Divodasa, the Vedic Aryans had spread as far as Vinagana, 
As has heen already pointed out, tradition mentions Divodasa as an elder contem- 
porary of Grtsamada. All this would suggest that the Grtsamadas also were asso- 
ciated with the river Sarasvati with which the Bharadvajas were associated. This 
river is usually identified with Haraquaiti. 


By means of a critical study of the various Vedic gods who have been glori-' 
fied in the second mandala, it is possible to draw certain conclusions regarding the 
religious inclinations of the Grtsamadas. As indicated above, the Grtsamadas 
seem to have been enthusiastic sponsors of the Indra-cult in the Vedic religion, 
Tt would appear that Grtsamadas have taken special pains to celebrate the manifold 
exploits of the Aryan war-god, Indra, and to establish the supremacy of that god. 
There is a suggestion in one of the hymns that some people were becoming sceptical | 
about Indra’s powers. There were also people who flatly denied the existence 
of Indra.» By pointing to the various exploits of that god, Grtsamada emphatically 
admonished such people to have faith in that god." The legendary background 
of that hymn would also suggest the same thing. 


The Grtsamadas also seem to be inclined towards the worship of Brahmana- 
spati or Brhaspati,! who is the lord of the magic power of prayer.”? A critical study 
of the Revedic hymns, which celebrate Brahmanaspati would clearly show that 
the god is a conscious priestly creation. The priestly community must have origi- 
nally thought of glorifying the magic power of prayer through this god. It must 
have been the anxiety of Vedic poets to impress upon the people that the valour 
of Indra must be aided by the magic power of prayer and that this combination 
alone led them to victory. It has been rightly pointed out that the attachment 
of the Grtsamadas both to Indra-worship and the Brhaspati-worship can thus be 
satisfactorily accounted for on the basis of evolutionary mythology, 


The fact that one of the few hymns addressed to Rudra in the RV occurs 
in the second mandala“ is also perhaps significant. This may suggest that living 


(5 


8) Vedic Index, TI, p. 434, 
Zimmer, Altindisches Leben, 5—10. Griffith, Hymns of the Reveda, 1.60,2.90 etc. and 


Ludwig, Translation of the RV, 3.201-202 identify it with Sindhu on account of the 
epithet * naditama.? 


(59) RV II. 12, 5. 3 


(60) see om a stata ged: | gna 
(61) ARV III. 23—25. 


(62) According to the normal arrangement ofthe Devatā-groups , within a mandala, the 


ee group comes first, then comes the Indra group, and then the group of Sūktas 
Pc E the dd to whom the rsis of that particular mandala are specially 
d. n : . DENS . 2. X 
med rom this point of view, Brhaspati seems to be a special god of the 
- (63) Dandekar, ‘V rtrahü Indra’ ABORI, XXXI 
3 . 52—53. 
(64) RV TI. 33. i ES 
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on the western borders of the later Aryan settlements, the Grtsamadas were 
among those who first adopted the pre-Aryan god Rudra-Siva in their fold. 


It will be proper, at this juncture, to refer also to the ritualistic contribu- 
tion of the Grtsamadas. It is significant that the family has a separate Apri hymn. 
This itself suggests that the family must have had to its credit some definite ritua- 
listic peculiarities. The 459? speaks of a gārlsamada sama by the composition of 
which Gitsamada is said to have reached the dear abode of Indra. 


We come across a few passages in the second mandala, which may give us 
on inkling into the attitude towards life of the Grtsamadas. Kurma Grtsamada 
implores Varuna that he might not suffer from his own sins or from those committed 
by others, and that he may lead a long and happy life. Living a long, healthy 
and a pious life in the company of brave progeny, in a fertile land having abundance 
of water is the desire expressed by one of the Grtsamadas.*? 


A few facts regarding the social conditions in the Vedic age may be gleaned 
from the hymns of the Grisamadas. From the words gana and gaņapali, in the 
Brahmanaspati Sükla?? it is suggested?! that republican forms of government were 
not unknown in those days. But, from the context, it would become clear that the 
word gana, here, indicates the groups of the Angirasas. As has been already 
noticed, this mandala contains an unusually large number of references to the ene- 
mies of Indra and his contests with them. A rather unusual reference, in this 
connection, is to the conflict between the Aryans and the Sandikas.” The words, 
dasam varnam, occurring in I1-12-4, also are culture-historically quite important. 
The word varga, of course, does not imply the existence of caste-system in those 
days. It does, however, imply that the Vedic Aryans distinguished themselves 
from the Dāsas in point of colour of the skin. In other words, the Aryans regarded 
themselves as racially distinct from the Dasas. In another passage, stena and orka 
are said to be two sources of fear of the Aryans. The word amājūh, which occurs 
in II- 17-7, means a spinster or a girl of an advanced age. She is referred to here 
as living in the house of the father. This suggests that the maidens in those days 
were married generally before they were advanced in age and a few of them, it 


(65) Dandekar, ‘Rudra in the Veda’ JUP, No. 1, pp. 941—118. 
(6G) II. 3. For further details about the / pri hymnsjand their connection with the gotra- 


pravara system. scc the sequel. The Apri sūkta of the Grisamadas contains the usual 


concepts €. g. (1) Idhma (2) Tanūnapāt or Narāšauīsa (3) Ila (4) Barhis 
-ati, Bharati and Ila 


cleven 
(5) devih dvürah (6) usāsānaktau (7) devyau hotārau (8) Sa 
(9) Tvastā (10) Vanaspati (11) Vigvedevah. The sūkta is of the nardsathsa category. 

(67) AB V. 2. 4. : 

(68) RV II. 28.9. 

(69) RV II. 27. 13. 


(70) RV II. 23. 1. 
(71) Jayaswal ‘Hindu Polity, p. 25. Jayaswal suggests that the hymns of the RV and 


the AV point to the fact that the republican form of government in India came 
Vedic age which knew only monarchy. The republican form app- 


alter the early 

cars in the later Vedic literature like the AB, the XV, the TS cte. 

(72) RV II. 30. 8. 

(73) The Dasas are describe 
of Indra, the Vedic Aryans may be presumed to have 


(74) RV IL. 28. 10. 


d as Kfgnavonih (RV II. 20. 7) while, from the descriptions 
been blond. 
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seems, remained unmarried for one reason or the other. The simile of a rahasij?s 
suggests that there were occasional lapses though the institution of marriage was 
quite rigid. 


Among the occupations, reference is made to medicine” weaving,?? 
sewing,’® navigation,” and hunting (II-12-4). Agriculture is referred toin greater 
details. Plants that blossom and bear seed are mentioned.*? Indra is described 
as the lord of the ground rich with crops.! Granaries seem to have qeen 
referred to by the word Urdara.®? 


Indra is described as a nrlūs$ while bhrmi and karkari* appear to be two 
musical instruments, 


Superstitious beliefs of the people are hinted at*5 where it is suggested that 
the Kapiñjala birdss twittering in the right direction of a person starting a new work 
brings good luck to him. Another superstition is referred to in II-28-10, accord- 
ing to which, it seems to have been believed that the narration of a frightening 
event by a friend in a dream was believed to be a bad omen. 


From the literary point of view, the compositions of the Grtsamadas would 
seem to possess special interest, As poets, they rank high among the Rgvedic rgis. 
One of the Grtsamadas asks for ‘sweetness of speech'*? as one of the boons from the 
god Indra. This boon seems to have been granted by Indra, for, its effect becomes 
evident in many of the sūktas in the second mandala. 


Quite a few of the hymns of the Grtsamadas can be characterised as ballads. 
And in view of the special relationship in which the Grtsamadas stand to the 
Vedic Indian national war-god, Indra, this fact is quite understandable. 
The famous Sajaniya sükla is perhaps the finest example of a Vedic 
ballad. It is a sort of a heroic song where Indra’s various ex 


to assume that a special mode of reciting it was practised in those days. It would 


appear that the first three quarters and a part of the fourth in each of the stanzas 
of this hymn were recited by the bard himself, while the refrain, sa janāsa indrah 


(75) RV II. 29. 1. Rahasiz means 
'a debaucherous woman', 


‘a woman who delivers in a secret place’ and hence 


(76) RV II. 33. 2. (79) RV II. 39. 4, (82) RV II. 14. 11. 
(77) RV II. 98. 5; II. 3. 6. (80) RV II. 13. 7. (83) RV II. 22, 4. 
(78) RV II. 32, 4. (81) RV IT. 21. 1, (84) RV II. 43. 3 


(85) RV II. 42-43, 


(86) Kapiüjala is the Francoline Partridge or the Bhāradvāja bird. The legend of the Kap- 
injala bird (IT. 42—43) Suggests that there was a bond of friendship between Grtsa- 
mada and Indra. This is further supported by the legend in the Nirukta (IX.4). 
Here we are told that Grtsamada was desirous of undertaking some work when 
a Kapifijala twittered and Suggested that he would be Successful. "The BD (IV. 
93—94) supplies more details such as that Indra longed for Grtsamada’s worship 
and, disguising as a Kapifijala, he took up position on the right quarter of the 
Seer as he was about to Set out and twittered, Grtsamada recognised him to be 


Indra and praised him. The legend thus Suggests the intimacy between the seer 
and Indra. 


(87) Soadriznam vacah (II. 21. 6), 
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was sung in chorus.9? The fact that the first three quarters and a part of the fourth 
in each stanza, which were made up of relative clauses and which described the 
principal exploits of the national war-god, were every time clinched by an emphatic 
statement in the form of the refrain, “ He, O men, is Indra”, must have indeed 
helped to make the entire ballad very effective. 


Asa matter of fact the Grtsamadas show a peculiar fondness for refrains. ‘There 
is, of course, the usual family refrain added at the end of many sūktas, in most cases, 
artificially and by way of an afterthought." Then there is arefrain for all stanzas 
in a sükta,? or only for some stanzas in a sitkta.” It is interesting to note that most 
of the hymns with refrains for stanzas relate to Indra and possess an obvious ballad- 
like character. Indeed such ballad-like songs which are, as it were, the catalogues 
of Indra’s exploits constitute a special feature of the second mazdala. The narra- 
tion is so graphic in these sūktas that one feels as if the bardic poet actually recited 
these sūklas with proper gesticulation and emphasis.” 


Generally speaking, conscious use of rhetorical devices may be regarded 
as a significant trait of the poetry of the Grtsamadas. From this point of view, 
hymns eleventh, sixteenth and twenty-first in the second mandala are noteworthy. 
An attempt at alliteration can be noticed at several places.” A tendency to repeat 
certain words for effect is also evident in many stanzas.?! The Grtsamadas further 
seem to exhibit a sort of fondness for certain words such as Kantkradat, 
mandasdnah® etc. 


Sometimes it is found that the first quarter of a stanza in a hymn is 
connected with the last quarter of the preceding stanza through the use of the 
forms of the same word, such as ukthaih and ukthesu,® subhrah and subhram,?* 
hari,'8 parvatah®? vajrat and vajrah,"? rāsi,! mandasānāh and mandasanah !%etc. 
Such arrangement reminds one of Damayamaka of the classical alamkaraSastra. 
There is a good illustration of Tulyayogitā in II-16-2 cd where soma, vajra and kralu 


(88) Such mode is practised in the Maratha country even. today in the singing of the 
‘povada’ type of bardic compositions. 


(89) JERA fii gave: | WL 1 or gaia) RAMAZA | M. 12. 15. 


cf. II. 13. 13, IL. 15. 10, II. 16. 9. etc. 

(90) II. 12. cf. also II.13 where ‘Sasyukthyah’ is repeated at thc end of each stanza. 

(91) IL 14. 6—7. cf also ‘Somasya tā mada indrašcakāra II. 15.2—9, II. 37. 1—3: It 
is also seen that sometimes the whole stanza is used as a refrain c. g. IL. 13. 13 
and II. 14. 12. 

(92) In this connection, 
a dramatic effect at the beginning of cach stanza of IL. 14. 

(93) RV II. 12. 2; II. 6. 3. x 

(94) RV II. ll. 14 (repetition of rast), II. 114. (repetition of fubhram). 

(95) RV II. 42. 1, 2; 11.3; 15; 17; 305.. 

(96) II.11.2d and II.11.3a. 

(97) II. 11. 3d and Il. ll.4a. 

(98) II. 11. 6d and II. 11. 7a. 

(99) II. 11. 7d and II. 11. 8a. 

(100) II. 11. 9d and II. 11. 10a. 

(101) II. 11. 13d and IL. 11. 14a. 

(102) II. 11. l4c and II. 11. 15a. 


attention may be drawn also to the word “adhvaryavo’ uscd with 
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are said to reside respectively in the bowels, hand and the head of Indra. In 
:23« 19:03 | epigrammatic proverb meaning, “ All that gods regard with 

II:23:19*9 is an epig l g 

favour is blessed." 


The poetry of the Grtsamadas is chracterised by choice expressions. Similies 
and metaphors are often appropriate and vivid. The eagerness of the rsi to kindle 
and worship fire, for instance, has been beautifully described in II-2-2, where the 
poet says, * At night Agni, they have called thee like milch-kine in their stalls low- 
ing to meet their young." At another place! the poet describes Agni as "brsnyāh 
palaram, the bird of the firmament. Agni is likened to a horse who “darts his 
tongue forth, like a harnessed courser who shakes his flowing tail among the 
bushes.’ At another place Agni is compared with an ox without a herdsman. 100 
A life-like and a characteristic description is found at II*11*17,97 where he is des- 
cribed as ‘shaking the Soma-drops off the beard’.2°8 Rudra is compared with a 
wild beast by a poet.! Another ysi likens himself with a girl growing old in the 
house of her father and coveting for her good fortune.!! Agni is compared with 
a young man surrounded by young damsels. The Kapifijala bird is likened by 
another poet to a singer of Sgma.!? The fondness for similes of the Grtsamadas 
is amply evidenced by II:39:4—7 where the four stanzas are packed with no less 
than twenty-three similes. 


A mention may be made, at this stage, of some of the peculiarities of the 
literary style of the Grisamadas. Anakoluthon!!® seems to be quite frequent in 
the compositions of the Grisamadas. Similarly participle constructions, that is 
relative clauses, not connected with any principal clause, are not uncommon in 
the hymns of the Grtsamadas.!4 


` 


(103) Aa aque qaa QAT: | 113.19. (104) II. 2. 4. 
(105) IL 4. 4, (106) II. 4. 7. 
(107) 8 AYFER ÅA: | 1111. 


(108) This is how the quarter of the stanza (IT. 11. 7) is generally interpreted. Cf 
Dandekar, ‘Vriraha Indra’, ABORI, XXNI, p. 19. Velankar, (BUJ. Sept. 
1910, p. 71), howcver, Says that the expression is analogous to Syagru dodhuvat 
(X. 23. 1) and Šmašru ditdhot (X. 26. 7) and that all the three passages refer to 
a peculiar characteristic movement of the upper lip which caused the mustaches 
to move and which indicated a feeling of pleasure on the part of Indra. In 
(BUJ, Sept. 1953) Velankar further points out that this action of Indra corres- 
ponds to the Marathi phrase *misivara {ava dene.’ 
(109) IT. 33. 11. (110) II. 17. 7. (111) 
(112) II. 43. 1. 


(113) Cf Velankar, (Hymns to Indra by the Grtsamadas’ BUJ, Sept. 1940, p. 70, 
notes on If. 11. 14). Here the poct means to say that Indra and the Maruts 
should bestow a house and a friend on him. So we expect rziu in b; but under 


the influence of a and also as he meant wam and marulah both as the subject, 
the poct actually uses rāsi. 


(114) II. 11. 4. 


« 


lI. 35. 4. 
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In the use of metres, the Grtsamadas show a considerable amount of loose- 
ness. The fourth sūkta in this mandala, for instance, contains an unusual number 
of such verses.!!5 Similarly II- 19-20 are metrically defective. Lyrics of Nature 
are quite few in this mazdala and Usas-süklas which speak of the aesthetic sense of 
the rsis are also conspicuous by their absence in the mandala. 


It is interesting to note that the Grisamadas whose compositions are placed 
at the beginning of what is called the nucleus of the RV and who scem to S 
played a significant role in the early history of the Vedic Aryans are not referre 
to with any prominence in the post-Vedic literature. 


(115) e. g. IL. 4. la; 2a; 3b; 5d 6b, 8b,9c. 
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CHAPTER II 


VISVAMITRA AND THE VISVAMITRAS IN THE RGVEDA 


Vi$vamitra, who is traditionally regarded as the author of the third mandala 
of the RV, is one of the most intriguing personalities in the Vedic age. As a matter 
of fact the influence of Vi$vamitra must be said to have extended far beyond the 
Vedic age. For, he is one of the few Rgvedic seers, who is frequently celebrated 
in later Vedic, epic, and even classical literature.  Višvāmitra is known from the 
RY to have played a particularly significant role in the sociohistorical, religious, 
and literary fields. As the reputed author of the holiest of the stanzas in the Ry, 
namely, the gayatri mantra, he may be said to have left a lasting impression on the 
traditional Vedic studies. His close association with the events which led to the 
battle of the ten kings and his feud with another famous family of the Rgvedic 
period, namely, the family of Vasistha, which seems to have had far-reaching effects 
on the future course of India's cultural history, also, tend to make him a man of 
great consequence. A biography of this seer, such as is being attempted in 
the following pages, would, therefore, constitute a useful contribution to the 
reconstruction of the cultural history of the Veda. 


At the commencement of his commentary on the third mandala, Sayana, 
quoting from the Sarvanukramani, states that Vi$vamitra is the seer of that mandala.? 
But this statement, particularly the word Visvamitra, is, as usual, to be understood 
in a wider sense to include also the other members of Višvāmitra's family, such as 
Rsabha, Utkila, Devasrava etc., who are, obviously, the descendants of Visvāmitra. 
Apart from the third mandala, Visvamitra is credited with the authorship also of 
certain other passages in the RV, 

Where are three ways in which the name Višvāmitra is referred to in the 
RV. The word occurs in singular at three places, namely, I1I:53-7; III-53-9; 
and III:53-12. The first passage suggests that the Saudāsas were the patrons of 
Visvamitra and that they increased the span of their lives by giving wealth to 
Vi$vamitra. The second one suggests that Vigvamitra was the priest of Sudas and 
that Indra was pleased with the worship of the members of Visvamitra’s family, 
who are here referred to as Kusikas. The third contains Višvāmitra's boast about 
the power of his hymn. Applying the criteria discussed in the introduction, it 
may be generally stated that, in all these three passages, Vi$vamitra, the progenitor 
of the family, is referred to. The same Visvāmitra seems to have been referred 
to in a passage from the tenth mandala, where Jamadagni is also referred to.4 The 
(1) RV HI-62-10. 

(2) emu weee-zser fasarfaa ETA: | RV, VSM. Vol. II, p. 1. cf. also Arsanukramoni, pub. by 
Bibl. Ind. p. 246.— 
Maa Ngaa Ta use fr | 
feaarfua gfe du: 4 a maga: FHT: I 
(3) RV 1X-67-13-15, X-197-5 and X. 167. 


(4) RV X-167:4. For the discussion regarding the relation between Visvāmitra and Jamadagni 
sec below. 
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word Visvāmitra occurs in plural at three places in the third mandala® and once in 
the tenth mazdala.* These references in plural clearly show that, as was usual in 
the RV, the name Visvamitra had already become cognominal. The plural thus 
denotes the members of the Visvāmitra-family. 


The Visvamitras are also referred to as Kušikas.” There is, however, no 
clear evidence in the RV to show how Visvāmitra was actually related to the 
Kušikas. The genealogies given by the Puranas’ mention Kušika as the grand- 
father and Gadhi as the father of Visvāmitra. That even by the words Kusikāķ 
and Kusikasah, the Visvamitras themselves are indicated can be very easily inferred 
from the common epithets used to describe Višvāmitra and the Kuszkas.? It is 
indeed significant that Madhucchandas, the son of Visvāmitra invokes Indra with 
the epithet Kausika. Indra is hereby celebrated as the special divinity of the 
Kušika-family.! And the fact that a member of the Visvamitra-family should 
celebrate him as such would clearly show that the Visvāmitras and the Ku$ikas 
formed one single family-unit. 


Now there arises this question. Why are the Vi$vamitras and the Kušikas 
mentioned separately when they belonged to the same family ? It has been 
suggested, on the strength of certain words such as Jugeyuge,!? janman-janman,!1 
and ekaekah,!5 that the Višvāmitras and the Kusikas lived separately in separate 
houses as distinct family-groups. This hypothesis would seem to be corroborated 
by the reference in the Bhagavata P.1 according to which the fifty elder sons of 
Visvamitra were called Višvāmitras and the remaining fifty were called Kusikas. 
Such a distinction is, however, nowhere suggested in the RV. It is more probable 
that the Kušikas represented the bigger family while the Visvāmitras constituted 
a prominent group within that family. 


In some passages, the Visvamitras seem to have been referred to also as 
bharatasya pulrāh.1$ Sāyaņa,!? while commenting upon the words dkaratasya putrah, 


(5) RV III-53-13; III-:18:£; and III:2-21. 

(6) RV X-89-17. 

(7) RV III-26-1,3; III-29-15; III-30-20 and III-42-9, III-53-9-11, 

(8) Bhāgavala P., X Skandha. 

(9) RV III-53-9-10. 

(10) RVI-10-11. 

(11) According to Geldner, Der Rigveda, 1-11-12, Indra is here celebrated as the special divinity 
of the Kusika-family. 

(12) Chapekar, * Visvamitra and Kusika’, Potdar Comm. Vol., pp. 59-62 

(13) RVIII:26:3. (14) RV III:1:21. (15) ARV III:29-15 

(16) 9-16-28-37. 

(17) It may be pointed out, in this connection, that in later literature the Kušikas, rather than the 
Višvāmitras are most frequently mentioned (cf. BD IV-98) (also Matsya P. 132-112 and 
Visnu P. 4:7:16). The relation between the Kušikas and the visvamitras, in a sense, corres- 
ponds with that between the Trtsus and the Vasisthas. But, in the latter case, the Trtsu- 
family seems to have been overshadowed by the Vasisthas ( vide Ch. on ‘ Vasistha and the 
Vasisthas’ ). 

(18) RV III-53-24. (19) RV VSM., LI, p. H0. 
Tooo 
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says bharatavamsyah ime visvāmilrāh. Similarly the persons who accompanied Visva- 
mitra when he wished to cross the rivers, Vipas and Sutudri, are also indicated by 
the term bharatah.2° Here Sayana" explains, : bharalah madiyakulajāh sarve. In 
another passage? it is said by Visvamitra that his prayer protects the race of the 
Bharatas. Visvāmitra is also alluded to as belonging to the tribe of the Bharatas 
in the AB. All this would suggest that originally the Kusikas or the Visvamitras 
belonged to the tribe of the Bharatas which included both the warrior-class and 
the priestly-class, between whom hardly-any distinction was made. It seems that 
the name Bharata, accordingly, indicated both these classes. It may be presumed 
that when priestly functions became more specialized, some groups from among 
the Bharatas, such as the Vi$vamitras, formed themselves into separate priestly 
families. They thus came to be recognised as the Visvamitras, though their ori- 
ginal tribename, Bharata, still continued to be applied to them. ‘These Visva- 
mitras served as the purohilas of the Bharatas in the days of their early conquests in 
India. It would, however, be more reasonable to suppose that, in the RV passages 
mentioned above, the word bharaiéh or bharatasya pulrāh does not denote the Visva- 
mitras at all. There, the word rather stands for the Bharata-warriors?! themselves 
whose priest Visvamitra was. Visvāmitra is there, presumably, speaking on be- 
half of his patrons, the Bharatas. 


The Viévàmitras are also sometimes referred to as gathinah.?° But the RV 
makes no mention of this epithet. The Sklas nineteenth to twentysecond however, 


(20) RV III-33-11,12. 

(21) RV, VSM., ILpp:353-51. While commenting on the word bharatāh in ( VII-33:6) Sāyaņa 
( VSM-III,p. 350) identifies the bharatas with the Trtsus. 

(22) RVIII-53.12. 

(23) VII:13-18. 

(24) According to Wijesekera, ( * Rgvedic Bharata : A survival from Aryan Prehistory ”, Univer- 
sity of Ceylon Review, Vol. VII, pp. 151-161 ), of all the terms, designating Aryan tribes during 
the period of the composition of the Rgvedasamiita none is perhaps of greater significance for 
the later history of Indian civilization than the celebrated name Bharata. The part ‘played 
by the Bharatas in consolidating Aryan rule in Vedic times and in the succeeding centuries 
till about the rise of Buddhism constituted on any account an important chapter in the social 
and political history of India. 


Wijesekera gives an analysis of the socio-semantic content of the root bhy and its deri- 
valive bhara ctc., as elucidated from actual occurrences in the RV. He points out that the 
word bharata clearly indicated the sense of ‘ carry off, bear away’ hence ‘ rob, plunder, raid, 
win in fight or race? and has a pronounced vogue in the RV (e. g. I1-30-2, V-32-9, 11-23-13, 
IX-79-2). Moreover, the verb bhar has, in the RV, the prominent sense of foraying ( fora- 
ging ) that is to say, finding food or fodder by ravage, plunder, which naturally involved raid- 
ing and looting. The most frequent occurrence of bhara in the RV is in the sense of battle. 
Ancient Indian tradition, as preserved by Yāska, ascribes to the terms the very same sense ( cf. 
Nirukta, 4-24 : bhara itt satigrāma-nāma, bharater vā haraler và ) and Sayana accepts this meaning 
for a large number of contexts ( c. g. on I-100-1,2 etc. ). cf. the words bhardvaja, vājambhara 
and the phrases, vi$vasmin bhare and bhare bhare. There can thus be no doubt that the basic 
or historical sense of bhara-ta'( suffix ta having an agentsense ) in the RVis ‘fighter’ or ‘warrior’, 
as a cultural development from the more primitive raider. In other words, this use of bharata 
is thus only a faint reminiscence of the evolution of the ‘warrior’ from the primitive hunter. 


(25) AB, VII: 
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are traditionally ascribed to the seer,Gāthin. Introducing III:20, Sāyaņa* 
says that the rsi of the hymn is Gathi. While commenting on III-22?? he adds, 
rsih Kausiko gathi. In the BD;?3 Visvāmitra is said to have been the son of Gathi. 
The word gathi occurs as gathina or gādhina in the AB and later on as gadhi in the 
Purénas.2® The Rgvedénukramani „of Madhavabhatta?? mentions the name of Vigva- 
mitra’s father as Gadhi and tries to account for the fact that fewer stanzas are 
ascribed to him than to Vi$vamitra himself, by pointing out that, that Gadhi 
had the capacity ‘to see only a few stanzas (alpadrk)’. Sāyaņa in his commentary 
on the AB (7-18), says that Gathin was the name of Visvamitra’s father and 
mentions Vi$vamitra's son Madhucchandas also as a gālhina.! On the strength 
of this evidence, therefore, we may assume that the siktas 19-22 in the third 
mandala were composed by Visvāmitra's father, or by an ancestor of Visvā- 
mitra. The AB (7:18) further identifies galhinah with Kusikāh. As for the 


relationship of Kusika, Gathi and Visvamitra, the Sarvēnukramaņi?? gives the 
following genealogy : 


Isiratha 
Kusika 


Gathi 


| 


Visvamitra 


In a passage in the RV (I11:58:6) the Visvamitras have been described as 
belonging to the tribe of Jahnu. Jahnu, thus, seems to have been a remote 
ancestor of the Kusikas. This assumption is confirmed by the genealogy as 
given in the Purāņas : 33 


(26) RV, VSM. II, p.266. 

(27) Op. cit. p. 267. (28) BD, IV-95. 

(29) The Matsya P. 132-112, gives a list of the Kušikas where Vigvamitra is mentioned as gidheya. 

(30) V-8-7. 

(31) ‘The 7B (3-237-8) also says that Višvāmitra was the son of Gathin. 

(32) sfireeg udlvfafezgez gafas grau IT | 
qe wx us wr GAY bod 

(32) cf. also the Nirukta 3-58-5 which tells us that by dint of austere penance not only Visvamitra 
but also his father Gadhi and grandfather Kusika attained rsthood. 


(33) Cf Bhagavata P, IX Skandha, which gives the genealogy as follows : Nārāyaņa 
—Brahma —Atri —Soma —Budha —Purūravā —Vijaya —Bhima —Kāiicana — Hotraka 
—Jahnu —Puru —Baléka —Ajaka —Kuša —Kušāmbu —Gādhi —Višvāmitra. 
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SEA) 
Manu 


Ila 


Purūravas 
Ayu (Amāvasu) 
Nahusa Bhima 


Yayati Kaficanaprabha 


etc. Suhotra 
Jahnu 


Sumantu 


Ajaka 


Balākāšva 


Kuša 


Kusa$va (Isiratha) 


| 
Kusika 


Gādhi 


| 


Visvamitra 


The Visnu Purána? provides us with an interesting account of Visvāmitra's 
hundred sons and his adopted son Sunahšepa. The AB® tells us that Visvamitra 
adopted Sunahšepa and named him as Devarāta. He then asked his hundred 
sons to obey Devarata as their elder brother. The elder fifty sons of Visvamitra 
did not accept Devarata's seniority but later on they submitted. Sunahégepa, thus, 
eventually, succeeded to the lordship of the Jahnus as well as to the divine lore of 
the Gathins. This account in the AB suggests that the Gathins were a prominent 
group among the Jahnus, especially, expert in the knowledge of the sacred lore. 


(34) Visņu P. 4.7.16. 
(35) AB 7. 13—18. cf. also 


afaa sara fraadtemdtaifa: | 
HEIN afaa 33 dā a maar i) AB, VII.18.33.6. 
It is significant that in the PB XXI. 12.2, Visvāmitra is styled as *Jahnavo rājā”. 
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| The Jahnus must have been a more comprehensive group within which the 
| Gathins must have formed a prominent section which was particularly well-versed 
| in the Veda. It can thus be seen that the ancestral names of the Visvāmitras are 
corroborated by the post-Vedic literature and the Purézas. 

From the point of view of the personal history of Visvamitra, hymns 111-33 
and III:53 are important. Out of these, the latter may be regarded as a regular 
family-hymn in the mandala. The former, that is I11-33, is one of the well-known 
dialogue-hymns in the RV. Višvāmitra is here represented as imploring the rivers 
Vipat and Sutudri, which were in spate, to become fordable and thus facilitate his 
and his men's passage to the other side.* The rivers argued that they were flowing 
along the path ordained by gods. Ultimately, however, the rivers yielded to 
Visvāmitra's entreaties and favoured him with a fordable passage. 

The hymn III-33 may be generally analysed as follows : In the first three 
stanzas, Vi$vámitra praises the rivers. In the fourth stanza the rivers point out 
that they are flowing along the path ordained by gods and ask what the sage desired. 
In the fifth, Visvāmitra requests them tostop for a while in the course and thereby 
do a favour to him, who is Kusika’s son.?? The rivers then say that they flowed 
along the courses dug out by Indra and at the behest of Savitr, implying, thereby, 
that they were unable to comply with his request. Visvamitra then praises Indra’s 
exploits and the rivers are pleased. Visvāmitra, further requests them for their 
favour which the rivers readily give and the Bharatas along with Visvamitra easily 
crossed them. 

Oldenberg?? points out that the thirteenth stanza in this sūkta, which is the 
real magical formula employed for making the rivers fordable, constitutes 
the essential part of this hymn, while the story of Visvamitra and the rivers serves 
just as a background for this formula. Taking into account the reference to the 
Bharatas’ in this sūkta, however, one cannot altogether deny the historicity of the 
whole situation. The sükta seems to represent one of the several antecedents of 
Bharatas famous conflict with the ten kings. As has been pointed out elsewhere, 
at one time, Visvamitra served the Bharatas as their purohita. During his tenure 
as purohita he seems to have helped the Bharatas, through the magic power of his 
| prayers, on their onward march by making the rivers fordable.? 

Much light is thrown on the relationship between Vi$vamitra and Sudas 

by II1-53 which, as pointed out above, is the genuine family-sūkta" in this mandala, 

` According to the Sarvānukramanī, Indra is the devata of stanzas 1-14 and 21-24, 
| Sasarpari vāk that of 15-16 and the parts of the chariot are the deities of the remain- 
| ing ones. The ninth stanza is the most important as it contains the glorification 
| (36) Sayana-bhasya, RV VSM, Vol. II p. 346 tells us that Visvamitra was the priest of 
| Sudās and that by the exercise of his office he obtained wealth and went off with 
| 
| 


it to the rivers, followed by the Bharatas. Yüska's version of the legend (Nirukta 
II. 24) merely seems to mean. that king Sudās paid Visvamitra to act as his priest, 


4 (37) Incidentally, it may be pointed out that Višvāmitra's reference to himself as *Ausika— 
| sya siinuk’, if understood strictly literally, goes against the genealogies given bp “the 
Purāņas, but Kušikasya sūnuh can also be interpreted as ‘a descendant o£ Kas ka" ora m 4 


member of the Kusika-family. (38) Rgveda Noten, pp. 245 fcis A 


Ņ 
(39) To Griffith (The hymns of the RV, Vol. I, p. 353) the hymn appears to Be intei Nw 
ing as arelic of the traditions of the Aryans regarding their progress; cast ede ), 
“E p. 892. y) 
Ae X 
M 


land of the five rivers. (40) Gf. also Geldner, Der Rgveda 
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of the progenitor in the usual manner. Here Visvāmitra is described as a great 
rst, god-born, god-impelled and a leader of men (nrcaksāh). In the second half 
.of that stanza there is a mention of his having conducted Sudas safely over the 
waters. This clearly refers to the crossing of the rivers Vipat and Sutudri by 
Visvāmitra and the Bharatas as described in III-33. That Visvamitra was the 
priest of Sudas is here directly corroborated, Vi$vàmitra, on account of his 
priestly powers, was greatly helpful to Sudās in the eastern expansion of the 
Bharatas. It is suggested that RV III-53-11 refers to the horse-sacrifice per- 
formed by Sudas, with Visvamitra, as his priest, to celebrate his early victories, 

The seventh stanza of this hymn gives further details about the patrons of 
Vi$vamitra. These patrons are here referred to as Bhojas!! They are compared 
to the Angirasas in point of liberality. The word sahasrasava, here, means ‘a 
sacrifice with a thousand libations.” The word may mean a sacrifice lasting for 
a year, there being three savanas a day.* i 


It is interesting to note, in this connection, that Vasistha, the traditional 
seer of the seventh mazxdala, also appears from many verses in that mandala" to have 
been the priest of Sudas, the son of Pijavana. Tradition would thus point to the 
fact that both Vi$vamitra and Vasistha were the purohitas of Sudas. They could 
not, however, have been the purohitas at one and the same time. They must have held 
that office at different times. Indeed one must have, for some reason or another, 
been made to supersede the other. Thus in 111-33, Visvāmitra, is imploring the 
rivers to become fordable and give easy passage to the Bharatas, his master's hosts, 
while in VII:18 we see him jeered at, for the failure of the great coalition of ten 
kings which he had brought about against his former master Sudās. We also sce that 
the victory of Sudas was due to the magic of power of Vasistha’s prayers. It would 
thus seem that Visvāmitra was the purohita of Sud 
ward march of the Bharatas, that he once h 
rivers Vipat and Sutudri, 


as in the initial stages of the on- 
elped Sudas and his people to cross the 
and that he even perhaps officiated at a horse-sacrifice 
performed by Sudas. Later on, however, Vasistha was made to supersede Visva- 
mitra and was appointed the purohita of the Bharatas by Sudās. When Vigvamitra 
led the confederation of ten kings against Sudas, Vasistha helped the latter and 
secured victory for him. The famous Vasistha-Visvāmitra feud!9 thus seems to 


—— 

(41) Bhoja was apparently another designation of the family of Sudas. Or, bhojzh may 
simply mean liberal patrons that is Sudās and his people. 

(42) The gifis given by the Angirasas to Nābhānedistha are often regarded as the standard 
for comparison in respect of liberality (cf. RV. X. 62.7; AB 5.14). 

(43) Sājaņa (RV, VSM, II. p. 432). however, connects it with the Agvamedha which is 
bel.eved to have been referred to in III. 53. 11. 

(44) Cf. RV. VII. 18. 4—5, 21—25 and 33. 1—6. 

(46) For a detailed treatment of the subject see Chapter o 
in the RP’. 
Hutton, Caste in India, (p. 155) points out that the contest between Vasistha and 
Visvamitra may symbolize the amalgamation of the two cultures, and  Viévamitra's 
formal renunciation of Ksatriya ways and the final ascendancy of the Pre-Aryan 
religion. Ghurye, Caste and Race in India, p. 45, is of the opinion that the feud 
between Vi$vamitra and Vasistha is symbolic of a struggle, between the : Kgatriya- 
class and the Brahmin-class. He further points out that on reading the later epic 
stories one cannot fail to get the idea that in the quarrel of these two individuals 
is epitomised the history of the rivalry between the first two caste - 


(45) RV VII. 33. 4—6. 


n 'Vasistha and the Vasisthas 
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have had its origin mainly in the historical situation involving the change in the 
office of the purohita of the Bharatas, which Sudas had brought about. 


Stanzas (15-16) of the hymn III. 53 supply us with some interesting 
details regarding this feud. The stanzas are traditionally known as the "Sas- 
arpari formula. In his bhāsya, Sayana prefaces these mantras with a quotation 
from Sadguru$isya's commentary on the Anukramani.^ Jt is pointed out here 
that, at a sacrifice of king Sudas, so faras prowess and speech were concerned, 
Vigvamitra was completely overwhelmed by Sakti, the son of Vasistha. Visva- 
mitra, being so overcome, became dejected. The Jamadagnis drew, from the 
abode of the sun, a voice called Sasarpari, the daugher of Brahma or the sun 
and gave her to Visvamitra. This voice is said to have dispelled the disquiet of 
the Kušikas. The only point implied by this legend, which is significant in the 
present context, is the discomfiture caused by a scion of Vasistha’s family to 
Vigvamitra in his priestly office. Its connection with Sasarpari is presumably 
an afterthought. 


From the point of view of this family-feud, verses 21-24 are again imp- 
ortant. They are traditionally known as Vasisthadvesinyah.'5 They constitute 
Vigvamitra’s imprecations directed against the Vasisthas and clearly suggest 
that Vigvimitra had strong reasons to hold a grudge against Vasistha. As 
indicated above, the most important reason was, evidently, Visvāmitra's being 
superseded by Vasistha as the purohita of the Bharatas. 


Sayana!® says that the Vasisthas avoid listening to these stanzas. Durga, 
the commentator on the Nirukta, expresses his unwillingness to interpret the 
word ‘lodha as it occurred in a vasisthadvesiņi stanza; for, he himself was a 


Kapisthala Vasistha.9? 


Thus, though the feud between these two celebrated Vedic families is 
nowhere directly mentioned in the RV it is abundantly testified by indirect 
references in the RV and by tradition. 


The general impression of the family=sūkta in the third mandala is not 


homogeneous. It is a series of reminiscences of several events having no inner 


(47) Anukramani—bhasya, 3.53. 15—16; RV, VSM, IL pp. 435—936. Roth (as quoted by 

Griffith, Vol. I, p. 374, footnote) thinks that Sasarpari may mean a war-trumpēt, 
d dispels their fear of the enemy. Grassmann 
Sabardughā. Sāyaņa says that it is the Vagde- 
sarvatra sarpanasila). 


which inspirits the combatants an 
argues that it means the mystic cow 
valZ, which glides everywhere (sasarpari 


(48) BD 4.23. 


(49) Sayanabhasya, VSM, Vol. IL, p. 438 HT aaepe 1 at eat aRar 
same | 
(50) afna Frat ga area: at afecsafeet sem | Ae OW afe afas: 1 STARTI 
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connection? Interesting in this connection, is the opinion of Roth.®2 Accord. 
ing to him the hymn consists of fragments composed by Visvàmitra and his 
descendants, at different dates, and that verses (9-13) in which that rsi re. 
presents himself and the Kusikas as being the priests of Sudās are earlier than 
the concluding verses (21-24), which consist of curses directed against Vasistha, 
These verses, he points out, contain an expression of wounded pride ang 
threaten vengeance against an enemy who had come into possession of some 
power or dignity which Visvàmitra himself had previously enjoyed.3 


It is suggested by Ghurye (Caste and Race in India, p. 45) that the conflict 
between Vasistha and Visvāmitra is symbolic of a more general conflict between 
the priests (Brahmanas) on the one hand, and the kings and warriors (Xsatriyas) 
on the other. Obviously the RV does not at all support sucha suggestion. Apart, 
from the fact that a hard and a fast demarcation between the Brahmanas and 
the Ksatripas is unknown to the early RV, Visvāmitra cannot be said to repre- 
Sent the kings or the warrior-class. Indeed, he is frequently represented as 
having officiated at sacrifices. Though a scion of the Kugika family, which 
was not exclusively a priestly family, Vigvamitra had performed a sacrifice for 
Sudas* and released a horse for that king's horse-sacrifice.? There is no trace 
of his kingship in the RV. On the other hand he is represented as entertaining 
a desire for being a ruler, a king and a rsi and also for wealth.59 In fact, as 
pointed out by Müir, if we look to the number of Vedic hymns ascribed to 
him and to his family and to the apparent improbability that this person, who 
was himself a king, should afterwards have become a professional priest, it will 
ke found difficult to believe that, although a scion of a royal stock, he had ever 
himself exercised regal functions. Rothēs also points out that there is nothing 
either in the SB or in the hymns of the RV to show that he had been a king, 
though the later authorities refer to him actually as a king. 


The later tradition of epics like the Ramayana and the MBh. suggests 
that Vi$vamitra's fame rests chiefly on his contest with Vasistha and his great 
achievement of elevating himself, a Ksatriya, to the rank of a Brahmana. He 


gtadually increased the rigour of his mortific 
SIDON 


(51) Geldner, Der RV, Vol I, p. 392 divides the sūkta into two sections as 1—6 and 
7—24 and adds that the Various events are not mentioned chronologically. The 
first six stanzas according to him refer to Indra. Stanzas 1—3 refer to the invoca- 
tion for a Sastra and 4—6 refer to the sending away. of the god. — Stanzas 7—14 
refer to king Sudàs and his liberality. In 8—9 Indra's favour at the crossing of 
rivers is mentioned. In 10 Soma is offered. The eleventh speaks of a horse— 
sacrifice. In 12—13 Visvāmitra's paurohilya is mentioned. The fourteenth contains 
a request for a bounty. 15—16 contain a reminiscence of the time of the downfall 
and revival of Visvamitra, In 17—20 blessings are invoked for the protection of 
He Parts of the chariot. Stanzas 21—94 contain imprecations directed against Vasi- 
stha. 

(52) Quoted by Müir, OST, I, pp. 37 ff. 


(53) An attempt has also been made to discuss the Vasistha—Visvāmitra—feud at a greater 
length in a later chapter on ‘Vasistha and the Visisthas in the RV’. 

(54) Cf. RV III. 53.9. (55) Gf RV III. 5%. 11. (56) AV III. 43.5, 

(57) Müir, OST, Vol. I, p.364. (58) Roth, Litt, . Gesch., p. 125, 


ation, through many years, till 
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he successively earned the titles rājarsi, rsi, maharsi, and brahmarsi. The RV, 
however, does not corroborate this. 


We might now turn our attention to another important question, namely, 
the relation between Visvamitra and the Jamadagnis. It has been seen above 
that the Jamadagnis secured for Visvāmitra the sasarpari vak from Brahma or 
from the sun. This seems to indicate that Visvamitra had been a pupil of 


Jamadagni, who was well-versed in magic-formulas. Jamadagni imparted to 


Visvamitra the knowledge of one such formula, by means of which the latter 
was expected to overcome his increasing spiritual deficiency (amatt).5? The 
Jamadagnis are, in this context, referred to as palasti-jamadagnayah.© "This 
seems to suggest that the preceptor who taught the magic-formula to Visvamitra 
was very old. He must have been a senior contemporary of Vi$vamitra. It 
may be pointed out, in this connection, that there are indeed indications that 
Jamadagni was actually related to the family of Vi$vamitra. He is traditionally 
credited with having been the author of a few stanzas included in Visvamitra’s 
family-book, namely, III. 62. 16-18. It is also significant that the hymn X. 
167 is traditionally said to have been composed jointly by Vi$vamitra and Jama- 
dagni and that, in one of the stanzas in that hymn,® they are mentioned to- 
gether, in a dvandva compound, as proteges of Indra. The word dame used in 
that context suggests that Vi$vamitra and Jamadagni belonged to the same 
big family. In the 4B% Vigvamitra and Jamadagni are mentioned to have 
officiated as the holr and the adhvaryu respectively at the sacrifice performed by 
king Harigcandra of the Iksvāku race. In the 79%, Jamadagni is referred to as 
having been favourable to Visvamitra and hostile to Vasistha. According to 
the MBhs* Jamadagni’s father Rcika was the brother-in-law of Visvamitra, 
because he married Satyavati who was the daughter of Gadhi and sister of 
Vigvamitra. The connection between Visvamitra and Jamadagni as indicated 


in the epic may be demonstrated as follows : 


(59) Cf. the solemn hymn Varkarya of the Gotamas, who with its influence on the Maruts, 


could push up the lid of the well and got water to drink (RV I. 88-4) 


(60) RV III. 53. 16 Geldner, Der Rgveda, Vol. I, p. 392ff, suggests that Palasti and 
Jamadagni may be the names of two different clans. 

(61) RV X. 167. 4. 

(62) AB VII.16. 

(63) TS 3.1.7.3. In the TS 5.2.10.5—6, however, Vasistha, Wisvāmitra, Bharadvaja, Jama- 
dagni and Visvakarman are represented as having been closely associated with cach 
other. The GB (1.2.8) informs us that Visvümitra and Jamadagni performed pen- 


ance at Jamadgnyatirtha. 


(64) MBH Ādi. 67, Vana 115. 
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Kuša is synchronous with Bhargava 


Kušāšva Gyavana 
Kuégika Apnavana 
Gadhi Aurva 
| 
l ; 
Visvamitra Satyavati Rcīka (married Satyavati) 
j Jamadagni 


The contemporaneity of Visvāmitra and Jamadagni can thus be satis- 
factorily established. In course of time, Jamadagni seems to have been rec- 
ognised as an authority in respect of magically efficacious mantras and the later 
seers often desired to adopt Jamadagni’s ‘style’ in their own mantras. 


Attention may now be drawn to some references of historical significance, 
which occur in the family-hymn of the Visvāmitras. In III 53. 14, the 
Kikatas are represented to have been antagonistic to the Vedic Aryans.° The 
word Kikata apparently denotes both a geographical locality and the people 
inhabiting that locality. The Kikatas seem to have been the non-Aryan in- 
habitants of a country usually identified with South Bihar. Through the verse 
in question, Visvamitra asks Indra : “What useful purpose can your cows serve 
among the Kikatas ? They do not milk them for mixing milk with Soma 
nor do they heat the cauldron with that milk." In other words cows cannot 
be said to serve the purpose unless their milk is used for sacrificial rituals. Here, 


(65) Cf. RV VII. 96. 3, VIII. 101.8, IX. 62.24, IX. 65.25, and IX. 97.51. 

(66) Several views have been put forth regarding the identity of Kikata. According to 
Sayana (RV, VSM, II, p. 434) and Yaska (Nirukta VI.32) Kikata is the country of 
the non-Aryans. Pandit, in his Vedarthayatna, identifies it with Nirmala near Bas- 
sein while Rajawade in his article on  Vedic tribes identifies the Kikatas with 
modern 'Kaikadis. The PW gives Kikata as a synonym of Magadha. Zimmer, 
(Alt. Leb. 31.118) concludes that the Kikatas were a non-Aryan people living in 
the country later known as Magadha. Weber (Indische Studien, Y. 186) holds that 
these people were located in Magadha and were Aryans though at variance with 
other Aryan tribes. According to Oldenberg (Buddha 402—3) and Hillebrandt 
(VM, I. 14—18) the identity is uncertain. According to H. Heras (“The Kingdom 
of Magan”, B. C. Law Comm. Vol., Calcutta, 1945). the earliest mention of Magadha 
is found in the AV (V. 22.14) where it is indicated that it was inhabited by people 
of low reputation. He points out that later Vedic texts disclose a clear antipathy to 
the people of Magadha (KSS XXII. 4.2 VII. 6.22). The reason for this, he 
Suggests, may be that Magadha was not Aryanised. Kikata is synonymous with 
Magadha; in fact Kikatas were a tribe of non-Aryan people in Magadha. Accord- 
DS to Heras, Magadha (Dravidian ‘makadam = a powerful country) must have 
existed round the middle of 3rd millenium B.C. K. C. Chattopadhyaya, however, 
holds a different view (“Kikata in Rksamhita”, Woolner Comm. Vol., Lahore, 1940). 
He says that Kikata is Kuruksetra and that the word Naicüskha indicates the con- 
tact of the expanding Aryans with non-Aryans. According to Keny (“Origin of 
Magadha", V PIHC, Hyderabad, 1943) the Magadhas are Dravidians, the original 
inhabitants of Magadha and having a different dilect. 
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then, one presumably gets the picture of the eastward progress of the advanc- 
ing Aryans and their clashes with the non-Aryans.t” 


The mention of Pramaganda?? and Naicasakha® is also historically 
very important. Pramaganda was presumably the king of the Kikatas, while 
the people of Kikata themselves seem to have been characterised as Nicasakhas, 
presumably because they followed a religious cult different from that of the Vedic 


Aryans, namely the cult of the worship of the asvatika tree with its branches - 
growing below.” 


There are some more passages referring to the clashes between the 
Aryans and the non-Aryans. The stanza III. 30. 6, for instance, clearly in- 
dicates the mission of the invading Aryans, who were out to propagate their 
religious cult and oust their enemies. A fine picture of the strong hatred which 
the Aryans conceived against their antagonists can be noticed in III. 30. 17 
where Indra is implored to root out the race of the rāksasas and to crush it and 
to cast his dart at the antagonists. As missionaries of the Vedic religion the 
Visvāmitras, thus, seem to figure prominently in the RV. 


A careful study of the hymns in the third mazdala reveals some special 
traits of the Visvāmitras. It has been seen elswhere how the Vi$vamitras are 
proud in referring to themselves as Kusikas. At III. 33. 5, for instance, the 
poet is pointedly referring to himself as the son of Kusika. Such references to 
the Kušikas in this mandala seem to indicate that the family of the Visvamitras 
boasted of an older family-tradition. of priestly service. When, however, Visva- 
mitra later distinguished himself as a master of magically efficacious formulas, 
the family must have come to be designated after him. There is another kind 
of self-consciousness on the part of the Visvamitras, which is discernible in 
this mandala. The Visvamitras frequently emphasise the fact that Indra be- 
came favourably inclined to Sudas on account of their own magic formulas.” 
At IIL 53. 12 Višvāmitra confidently asserts that it was his hymn which pro- 
tected the Bharata clan. In view of the special role played by the Visvamitras 
(67) Taking into account the historical associations of the Višvāmitras, however, it would appear 

that Kikata refers to a more westerly province than Bihar. If it is to be identified with 

Magadha, one will have to suppose that the scions of the great Visvümitra are intended 

in the present context. 

(68) According to Chattopadhyaya (“Kikata in Rksamhitā”, Woolner Comm. Vol, Lahore, 
1940) Pramaganda (Pra + magan -- da) means ‘the gift of the great Magan’. 
Yaska (Nirukta VI. 32) says that the word Pramaganda means ‘a usurer. It is also 
suggested that the words Magadha and Pramaganda are linguistically connected with each 
other. 

(69) The word means “the low-born. It may also mean the sons and grandsons of a person 
named Nicagakha. Sayana (RV, VSM II, p. 435) explains the word Nāicāšākha to 
mean ‘of low origin’ or as the name of the capital of the Kikata country (ci. Geldner, 
DR, I. 394). It is suggested by Bohtlingk (Berl. Leip. NLIU 260) that Nēicāsākha 
was the surname of Pramaganda. Hillebrandt, (VM, I. 14—16) thinks that the 
word refers to the Soma-plant and that the passage refers to a raid against the Kika- 
tas, who were not observers of the milk-cult, with the intention of winning their lands 
where Soma grew and where there were cows in plenty. 


(70) Charpentier, *Naicüsakha"', JRAS, 30,335 (71) Ch RV, NI. 53.9. 
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in connection with the expansion of the Bharatas towards the east, such glori. 
fication by them of the magical power of their own mantras is easily understand- 
able. 


As for the patrons of the Visvamitras, the only information that we can 
gather from the third mazdala is that they were patronised by Sudās and the 
Bharatas. There is no mention in this magdala of any other patron of the family, 


The geographical references in this mandala seem to suggest that the 
Vi$vamitras had played a very significant role in the history of the advance of 
the Vedic Aryans from the rivers Vipāš and Sutudri in the northwest up to the 
Kikatas in the east. They must have actually helped in the propagation of the 
Vedic religion and culture in these regions. 


An important legend with which Visvamitra came to be associated in 
the later Brahmaza literature is hinted at in the RV not in this mandala but in 
the first? and the fifth. The passages refer to Sunahgepa’s deliverance from 
the Yapa to which he was tied down. In the samAilas other than the RV, also, 
the story of Sunab$epa is referred to.” 


The most detailed treatment of the Sunahsepa-legend, however, one 
comes across in the AB’, The story may be summarised as follows : 


Hariscandra, the king of the Iksvaku race was childless. Narada advised 
him to worship Varuna and secure a son by his favour stipulating that the son 
would be sacrificed to Varuna. Accordingly, after a son, later named Rohita, 
was born to the king, Varuna reminded the king of his promise. The king tried 
to put him off by giving one excuse after another. When, at last, the king 
prepared himself to sacrifice his son, the latter protested and left his father’s 
house. Varuna, thereupon, made the king suffer from dropsy. When Rohita 
came to know of this he wanted to go back and free his father from the tor- 
mentations of the disease. But Indra, appearing in human form, dissuaded 
him from going back and importuned him to wander in the forest. While so 
wandering in the forest, Rohita came across a Brahmana, named Ajigarta, 
bought from him his middle son Sunahgepa by paying him one hundred cows 
as ransom, returned to his father and asked him to sacrifice Sunahšepa to Varuņa 
in his own place. Varuna agreed to this arrangement. The sacrifice was duly 
commenced, Vi$vàmitra, Jamadagni, Vašistha and Ayāsya officiating respec- 
ively as the Hotr, the Adhvaryu, the Brahman, and the Udgatr. As no one 
was willing to bind and immolate Sunahgepa, the victim of the sacrifice, Sun- 
ahsepa’s father agreed to do both the jobs. on receiving a hundred cows for each. 
Sunab$epa, therefore, prayed to the divinities, Prajapati, Agni, Savitr, Varuna, 
again Agni, Visvedevas, Indra, A vins and, Usas, entreating them to set him 
free. When the prayer to Usas was finished, his bonds became loose and he 
eventually became free; the belly of Hariscandra likewise became normal. 


(72) RV I. 24. 12-13, (73) RV V. 27. 
(74) TS (5. 2. 1.3), Kaaka Sam, (19:11), 
Kapisthala Katha Sar (21.1), and AV (6.25;7-83). (75) AB, VIII. 13—18. The story is 
also supplemented by ŚŚS 15. 20, 1. 
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The priests, thereupon, honoured Šunahšepa by inviting him to par 
ticipate in the sacrifice as a priest. Šunahšepa agreed and completed the sacri- 
fice in the proper manner. Visvāmitra then adopted Sunah$epa as his son. 
Ajigarta demanded his son back, but Visvāmitra told him that the gods had 
given Sunah$epa to him and that he would, in future, be known as Devarata 
(given by the gods).. Sunab$epa, himself, also told his father that it was quite 
impossible for him to return to the old family. Vi$vàmitra then designated 
Sunahgepa the eldest of his sons and endowed him with his divine inheritance. 


Out of the hundred and one sons of Visvāmitra, fifty sons older than 
Mudhucchandas refused to acknowledge Sunah$epa as their eldest brother. 
Višvāmitra, therefore, cursed them that their progeny would be living as out- 
castes. The AB tells us that the Andhras, the Pundras, the Sabaras, the 
Pulindas and the Mütibas are descended from them. Madhucchandas with 
the other fifty acknowledged Devarata's seniority and were blessed by Visva- 
mitra to be prosperous in every way. Devarata, as indicated above, secured 
the lordship of the Jahnus and the divine learning of the Gāthins.” 


In the AB, we are told that the story of Sunahgepa has a hundred verses 
from the RV and thirtyone gathas.™” It is clear, therefore, that the story is 
intended to be based on the passages in the RV. But curiously enough, the RV— 
passages, referred to, do not at all mention Harigcandra, Ajigarta, Narada or 
even Viévàmitra. We only know from the RV (I. 94, 12-13) that Varuna is 
implored to release Sunahgepa and in the RV (V. 2. 7) Agni is addressed in 
the same connection. In the first passage there is a hint only of Sunahsepa 
having been bound to three pieces of wood (trisu drupadesu baddhah). In V. 2. 7 
the reference to a Yiipa does occur, but the word sakasrāt creates some difficulty. 
Sāyaņa"$ interprets the word to mean ‘from the Yüpa of various stakes’. Griffith” 
evades this difficulty by interpreting it to mean ‘bound for a thousand’ as the 
price, but, apart from the fact that the figure is inaccurate, it is rightly pointed 
out by Keith?" that the construction has to be rejected by every consideration 
of probability. 


Seven whole hymns®! are ascribed to Šunahšepa in the RF. These 
contain, in all ninetyseven stanzas which are dedicated to different deities. It 
is pointed out that the writer of the AB wanted to make capital out of these 


—— 
(76) Hariyappa, (“Rgvedic legends through 
“The story of Sunahsepa is also referred to in later Vedic literature, 
the Purāņas. The legend has roused much interest among scholars as revealing 
the prevalance of human sacrifice in ancient India. Quite early in the history 
must have expressed itself and Sunahsepa’s sacrifice seems 
See also the chapter on “The 


the ages”, BDCRI, Vol. XI, p. 230) says: 
the epics and 


of man counter-action 
to be an effective protest aganst such a system." 


Satarcins in the RV’. 

(77) AB, VIL 18. TATATARAT TMA MALAITA | 

(78) Sayanabhasya, RV, VSM, Vol. IL p. 727 ‘agate AAA, ANA’. Süyana 
followed by Wilson, Roth and Grassmann. 

(79) Hymns of the Rgveda, Vol. 1, p. 467. (80) Keith, Rgveda Brahmanas, p. 63. 


(81) RV I. 24—30. 


rd 
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"stanzas and so he must have invented the whole story of Sunabsepa, successively 
praying to different deities. Sunahšepa is also credited with. the authorship of 
IX. 3 which contains ten stanzas. In scrupulously observing’ the order of the 
deities praised in the RV-hymns, the author makes Sunahsepa approach Agni 
twice without giving any intelligible reason. The RV likewise makes no refer- 
ence to the sons of Visvāmitra and the adoption of Sunahsepa. It may, there- 
fore, be safely argued that the story of Sunahsepa as given in the AB is an 
absolutely independent story having no real connection with the RY.82 


Of all the Revedic rsis Visvāmitra and Vasistha alone seem to have 
continued to play a particularly prominent role in the epics and the Purágas. It 
would, therefore, be helpful for our purpose to briefly review the part played 
by Visvamitra in later literature. 


By the time of the Ramayana, Visvamitra had already established him- 
self as a great Brahmarsi. He is one of the seven sages, who are favourites of 
Brahma and whose duty it is to propagate righteousness in the world, to conduct 
sacrifices for public weal and also to bring about, through proper agencies and 
timely intervention, the destruction of evil. In the Bālakānda,s$ Visvamitra is 
represented to have approached Dašaratha and asked for his help in protecting 
the sacrifices which were being performed by him and other sages but which 


(82) "The story occurs in the various epics and the Purāņas as follows : (a) Ramayana. 
Bālakāņda 61—62. (b) MBA. Anušāsana Parva 3 and Santi Parva 294. (c) Visnu 
p. 4. 7. (d) Dei Bhagavata 7. 14—17. (e) Srimadbhagavata 9. 7, 16. (f) Harivamsa 
1. 27. (g) Brahma P. 10. (h) SSS 15. 20—21.  Satawalekar, *Sunah$epa rsikā daršana, 
p. 23, emphatically asserts that the story in the AB is fantastic and imaginary. On 
the other hand Narahari, (in his article, ‘The legend of Sunahsepa in Vedic and 
post-Vedic literature’, Kane Comm. Vol. p. 305) declares that the account given in 
the AB is ratified to a great extent by the RV. 


Hillebrandt (Riualliteratur, 144—47) is of the opinion that the story of Haris- 
candra sacrificing his son refers to the practice of killing the first-born son of a 
king at his consecration. This seems to be quite probable. Some other points 
of sociological interest are suggested in this legend. The sale of Sunahsepa by his 
father Ajigarta would, for instance, show that thc father had fullest power of life 
and death over his sons like the ancient Roman fathers. The adoption of Suna- 
hsepa by Visvamitra suggests that such a practice was in vogue but it is strange 
that no definite rites are mentioned to have been performed in that connection. 
Max Müller (HASL, p. 213) makes the following observations in connection with 
this legend : 


“This story is chiefly interesting as revealing to us three distinct clements in 
the carly social life of India. These are represented by the royal or reigning family 
of the Iksvakus, by their priests belonging to several famous Brahmanical races, and 
by a third class of men, living in the forests, such as Ajigarta and his three sons. 
It is true that Ajigarta is called a rsi and one of hissons a Brahmana. But even 
if we accept the Aryan origin of Ajigarta, the seller and butcher of his own son, 
it is important to remark how great a difference there must have been between 
the various Aryan settlers in India. .......... It does not necessarily follow from 
this legend that the ysis offered human sacrifices. No one would conclude from 
the willingness of Abrahm to sacrifice his own son in obedience 10 a supposed 


comand from Jehovah, that the jews had been in the habit of offering their sons as 
a victim.’ 


(83) Remayana, Chapters 18—20. 
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were being continuously obstructed by the Raksasas. After some hesitation, 
Dašaratha agreed to send his sons, Rama and Laksmana, with Visvamitra. 
'The epic then goes on to narrate how the young heroes valiantly defeated the 
Ráksasas and thus ensured the proper observance of the Aryan ritual. This is 
symbolic of how the missionary activity of the Brahmanic sages like Visvamitra 


must have been aided by the military power of rulers like Dasaratha. According 


NE S UE à 
to the Ramayana, Vi$vamitra seems to have made his permanent abode on the 


banks of the river Kausiki. 


Vigvamitra describes his own genealogy, in 1. 32—34, as follows: 


Brahma/ 


Kuga (m. Vaidarbhi) 


i EUREN — | 
| | | | 


Kusamba Kusanabha Asürtarajas Vasu 
Through Ghrtaci 100 daughters Gadhi ' 
who married Brahmadatta of | 
Kampilya | y TOT ae | 
Satyavati Visvamitra 


(m. Rcīka) 


"Two interesting legends are given in the Rémdyana (Bala. 57-61) where- 
in Vigvamitra and Vasistha are represented to have been antagonistic to each 
The first is the story of Trišaūku, which also ‘occurs in the Brahmanda P. 
19). According to the story, Visvamitra elevated 
hose original name was Satyavrata, to the heaven 
he resistance of gods and the opposition of 


other. 
(8.97) and the Harivamsa (1. 
Triganku, the triple-sinner, W. 
while he was still alive, in spite of tl 
Vasistha. 


The second legend pertains to Harigcandra, the son of Trigahku. Accord- 
ing to the Markandeya P. (7.8), Harigcandra, in order to fulfil a promise 
which he had given to Vigvamitra in a dream, gave away his whole kingdom 
and sold his wife and son and finally himself. The story delineates Visvamitra 
in a rather unfavourable light, as an oppressive assertor of sacerdotal prero— 
gatives, which he had secured for himself, and places him in contrast with the 
genuine Brahmana Vasistha, who expresses strong indignation at the harsh 
procedure adopted by his rival. : 


In the MBh. Visvamitra is mentioned among the great sages. He is 
often remembered in the epic as a king who, through his austere penance, be- 


came a Brahmarsi.®" His leneage is traced here as follows : 


(84) Ksatrājālašca yah purvam abhavat brahmago balat Y. 71. 29. 
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Jahnu 


| 
Aja 
| 
Balaka$va 


Kusika 


Gadhi 
: » 
Satyavati (m. Rcika) Visvamitra 


Jamadagni 


Rama Jamadagnya 


An interesting legend in the ABA. narrates how Visvamitra, the king 
of Kanyakubja, tries to take away Vasistha’s Kamadhenu?? by force, and how 
she discharges showers of firebrands from her tail, creates armed warriors from 
her sweat and thus puts Visvāmitra's army to complete rout. Vi$vàmitra, we 
are told, thereby came to realise that austerity and penance alone constitute 
the most supreme power in the world. He, therefore, took to penance and 
eventually, attained perfection and Brahmanhood. The story of Sakuntala is 
narrated at great length in the Adiparva*9 where Sakuntalà is said to have been 
‘born of Visvāmitra and Menakā. In the Udyogaparva, Vasistha is represented 
as testing Vi$vamitra's austerity. The latter successfully stood the test where- 
upon the former addressed him as Brahmarsi. Another rather strange legend 
is narrated in the MBh.8’, according to which Višvāmitra is said to have eaten 
the flesh of a dog when he was starving.9? 


It will be seen that the conflict between Visvāmitra and Vasistha is 
presented in the epics in various forms. Such legends where Vigvamitra and 
Vasistha are represented as rivals are to be regarded as the outcome of the mani- 
fold attempts made by the Paurāņikas to build up mythological superstructures 
on the basis of a historical event belonging to the Vedic age, the real significa- 


(85) For a further discussion about Vasistha's Kamadhenu sce the Chapter relating to Vasi- 
stha. 


(86) MBA. I. 89—100. 
(87) MBh. X. 108. 


KENIS ESERE ka TEET Re e DEE E ÀE 
ASRA S Hi AAT: 11 


(88) There is, however, no trace of such a legend about Višvāmitra in the RV. RV 
(IV. 18. 13) narrates a similar legend about Vamadeva, 
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ance of which, however, must have been more or less been completely forgotten 

in the meantime.*? 

The Harivamsa" gives us information about Visvamitra’s lineage, and 
his adoption of Sunabsepa into his family with all rights of primo-geniture. The 
Purāņas, in general, trace Visvamitra’s descent to Jahnu, who, in his turn; is 
said to have descended from Amāvasu, the son of Aila. They, however, differ 
so far as the details regarding the genealogy are concerned. About one thing 
they are all unanimous, namely, that Visvamitra was born in the line of kings 
and became a Brahmarsi through penance. 

According to the Puranic genealogies Visvāmitra flourished about sixty 
generations before the Bharata War and thirtynine generations before Dāšara- 
thi Raima. Assuming that the date of the MBh. War is 1400 B. C.9 and 
that the average reign-period, in the pre-Bharata-War age, was fifteen years, 
it has been suggested that Vi$vamitra must have flourished c. 2300 B. C. The 
third mandala would then be placed not earlier than that date. It has been 
seen elsewhere that five or six generations of the Viévamitra-family were resp- 
onsible for the hymns included in this mazdala. This would then roughly place 
the compositions of these hymns between 2300 B. C. and 2000 B. C. 

There are several süklas in the third mandala, the authorship of which 
tradition ascribes to certain specific members of the family of Visvāmitra. It 
will be worthwhile, briefly, to examine their relationship with the progenitor 
of the family. 

Kusika —According to the Sarvānukramaņi, he is the author of III. 23 and is the 
son of Isiratha. He is also referred to as Sobhariputra by the Sarvēnukr- 
amani but that name does not occur in the RV. 

Gathi—According to the Sarvénukramani, he is the author of III. 19-22 and is 
mentioned as the son of Kusika. : 

Rsabha—He is said to be the seer of III. 13 and 14 and X. 166 and is described 
as Višvāmitra's son. He seems to have been referred to as Rsabha Yaj- 
fiatura in the AB.9? A reference also seems to be made to his performance 
of the ASvamedha.™ PES 

Renu—He is the seer of X. 89 and is described as the son of Visvamitra. He is 


mentioned also in the 4B. 

(89) It is, however, surprising that the contest between the two Vedic families, the re- 
collection. of which has been preserved in the literatures of the succeeding periods, 
is not supported by any direct evidence in the hymns of the RV. It may be that 
the hymns directly pertaining to this family-feud were excluded from the sarthitā. 
According to Chapekar, (*Visvamitra and the Kušikas”, Potdar Comm. Vol.) the hymns 
mentioning the inveterate enmity must have been lost to us. The sūktas like II. 
53. 23—24 and the Sasarpari stanzas are rather unintelligible if we leave aside the 
information supplied by the later literature. 

(90) Harivamnsa, XXVII. r 

(91) The dates of the MBh—War according to various Indian scholars, are as follows : 
Karandikar—1935 B. C., Tilak—1200 B. C, R. C. Datta—1300 B. C., Daptari 
—]1197 B. C., Pradhan —1151 B. C. (as given in the Pracinacaritrakofa). 


(92) Altekar, III PIHC, pp. 57—58. (93) AB, 7. 17. 
(94) SB, 13. 54. 15. (95) AB, 7. l7. 7. 
T...8 
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Astaka—He is the seer of X. 104 and is referred to as Vi$vamitra. The MJA.9* 
describes him as a son of ViSvamitra from Madhavi. His son's name is 
said to be Lauhi. He is one of the fravaras of Visvamitra gotra. 


Kata—He is the author of III. 17 and 18 is called Višvāmitra. 
j Madhucchandas*" —He is the seer of I. 1-10 and IX. 1 and is described as Viśvā- 
mitra. 
Utkila—He is the seer of III. 15-16 and is called Katya (son of Kata). 


Aghamarşana—He is described as the seer of X. 190 and is described as the son 
of Madhucchandas. He seems to have been referred to as Aghamarna 
also. 


Pirana—He is the author of X. 160 and is said to be a gotrakāra and pravara of the 
family of Vi$vamitras. The MJBA.93 mentions a rs? of that name. 


Devasravas and Devavéta—The Anukramaņi quoted by Sāyaņa (RV, VSM,II, p. 
276) describes them as the sons of Bharata and the seers of III. 23. Their 
names are mentioned in this hymn. They refer tothe rivers Drsadvati, 
Apaya and Sarasvati. Devaéravas is mentioned as theson of Višvāmitra 
(Harivamsa, 1461). 


Relying on the traditional account given by the Sarvénukramani, the entire 
genealogy may now be stated as follows : 


Isiratha 


| 

Kusika 
| 

Gathi 
| 

Vi$vamitra 
zi [n ins 
| | | | | 
Rsabha Renu Astaka Kata Madhucchandas 


| | 
Utkila | E 


Aghamarsana Jeta 


It will be thus seen that the sūktas in the third mazdala are composed by 
about five generations of the — Vi$vamitra-family. According to the later acco- 
untsof the Purāņas, aswe have seen above, from Vi$vamitra are descended 
many of the sacerdotal families, which bear the common name Kušika and 
to which many rsis famous in tradition belong. According to the Sunah$epa 
legend, which has been discussed elsewhere, fifty of Vi$vamitra's sons who 
did not accept the seniority of the adopted son, Sunahgepa, were cursed to be 
lowborn. 'The legend thus seems to represent that some of Visvàmitra's sons 


(96) MBh., Udyoga Parva, 119. 18—20. 
(97) For further details sec Ch. on ‘the Satarcins in the RV’. 


(98) MBh., Sāntiparva, 47. 
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and their descendants accepted the position of priests among these tribes and 
are in consequence described as accursed. 


Visvamitra, the progenitor of the family, is invariably listed in all the 
lists of Saptarsis. It is, however, significant that he is not mentioned in 
the original four golras cited by the MBh.,°° according to which he seems to 
be a ‘karmalah=samutpanna-gotra °° i. e. he must have been included among 
the Saptarsis when he came into eminence by his exploits.19! 


Out of the members of the Vi$vamitra-family, who are traditionally 
mentioned as the seers of different sūktas, some are mentioned as gotrarsis in 
the later  sitra-literature.1°? Aghamarsana, Utkila, Kata, Kusika, Gāthī, 
Purana, Madhucchandas, Renu, Visvamitra who are discussed in the preceding 
section are, for instance, said to be the golrarsis of the Vi$vamitra family.1% The 
AB points out that the Kapilyas and the Babhravyas were connected with 
Sunahšepa Devarāta, Visvamitra’s adopted son. According to the ASSS 
and ŠŠS Devarāta and Babhru are subdivisions of the Visvamitra gotra. The AB 
quotes a gālkā,!?5 in the story of Sunahšepa, which says that golra-relationship 
was conditioned by birth and which also mentions Madhucchandas, Rsabha, 
Renu and Astaka as some of the younger sons of Vi$vamitra. All these except 
Rsabha are either subdivisions of the Vi$vamitra gotra or pravaras of some of the 
subdivisions of the Vi$vamitra  goíra.!96 


A reference may be made, at this stage, to the special contribution of 
the Vi$vàmitras in respect of what may be called religious and ritual cults. 
The Visvamitras have addressed twentynine hymns to Agni, twentythree to 
Indra, and five to the Vi$vedevas. Besides these they seem to have devoted 
special attention to Mitra.19* It is, however, not possible to ascertain 
from these data, whether the Vi$vamitras were specially inclined towards 
any particular religious cult. Nevertheless, on account of their active 
participation in theevents relating to the Dasarajfa Yuddha, the Visvamitras 
seem to have been affiliated particularly closely to the Indra-cult. As has been 
pointed out above, Visvamitra is the author of the Gayatri-mantra,108 
which is traditionally considered to be the holiest mantra in the RV. Wišvāmitra's 
reputation is due in some measure to his authorship of this mantra. Why this 
mantra should have come to be regarded as theholiest mantra in the Veda is, 
however, notclear. It is also difficult to determine since when this mantra 


(99) MBh., Santiparva Ch. 296. 

(100) Ibid, pidis MATT ATATA TT | 

(101) Nilakantha explains it as,  *' faafaaearaa fe a aearfeeafaafaaraera 
wana arate: asma sation rara ^ 

(102) Chitrava, Pracinacaritrakosa, p. 542. 

(103) Matsya P. 198. (104) AB (VI. 17 = 33. 5). (105) AB (VII. 17). 

(106) Chitrava, Prācīnacarilrakoša, p. 542. 

(107) For, the only complete hymn addressed to that god occurs in this mandala (III. 59). 


(108) AV, III. 62. 10 : The mantra means, “We meditate upon that most illuminating 
lustre of god Savitr so that he may stir our intellect.” 
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began to be regarded as the holiest mantra°® It may be that, as the sun was 
considered by the Vedic Aryans to be the soul of the animate and the inanimate 
world,!? this eulogy of savitr in an epigrammatic stanza composed by Vis- 
vamitra, one of the celebrated seers of the Vedic age, naturally came to be 
looked upon as being invested with some magical potence. If we take into 
consideration the role of Visvamitra as a leader of the expansion of the Vedic 
Aryans, the mantra would appear, like a slogan given by Visvamitra to the 
advancing Aryans who must have been expanding towards the cast i.c, 
the direction of the sun. 


The Visvamitra-family has an Apri-hymn of their own!!! and its seer 
is Vi$vamitra Gathi. The occurrence of this Apri-hymn leaves no doubt that 
the hymns in this mandala definitely belong to the Visvamitras. The hymn 
isof the Tanünapat type. 


So far as special magic formulas of the Visvamitras are concerned, the 
RV itself does not provide any information except for the reference to their hav- 
ing received the Sasarpari formulas from the Jamadagnis. In the 7$, 
we aretold that Vi$vamitra won theabode of Agni bymeansof a stanza!!? 
and this stanza is there called *Visoamitrasya sūktam”. It may, however, be 
pointed out that Sarv@nukramani ascribes the hymn to Gathi, the son of Kušika. 


Vi$vamitra is traditionally regarded also as the seer of a few hymns incl- 
uded in the AV. One of his hymns, namely, III. 17, for example, 
is prescribed to be recited for fruitful agriculture. AV V. 15-16 constitute 
charms to repel sorceries. Among other Atharvanic formulas attributed to 
Visvāmitra may be mentioned AV VI.44 which is employed in connection 
with the cessation of disease, VI.141 which is to accompany marking of 
cattles ears, and VI.142 which is intended for increase of food-grain. 
It may be added, in passing , that most of the charms and spells with which 
Vi$vamitra's name is connected are meant to serve good purpose.!! 4 


The AB (VI. 18) speaks of Vifvamitra as the seer of Sampāta hymns.™® 
It is said that Viśvāmitra first saw a few hymns which Vāmadeva quickly 
appropriated to himself. Wisvāmitra, therefore, saw fresh ones.H9 


(109) The mantra is in the Vedic Gayatri metre and consists of three pēdas of cight syllables 
each. Before pronouncing the mantra the seven vyākrtis bhzh, bhuvah. svah, mahah, janah, 
lapah, satyam) are to be recited with the due pronunciation of Om preceding it. The 
initiation of this mantra in the upanayana ceremony is considered to be of utmost 
importance. As the mantra contains the culogy of god Savitr, it is called Savitri 
also. Later on in the GrAyasutras the mantra came to be deified. It seems that 
Visvamitra’s success came to be attributed to this composition of his in later period. 


1 1 

(110) qi AHT gada | AV I. 115. 1. (111) AV III. 4. 

(112) TS V. 2. 3. 3. (113) RV III. 22. 1. 

(114) Yāska explains the name  'Vifvazmitra as  ‘Sarvamitrah’ while Durgācārya says, 
“ ada fea fua aida ar «ru faafafa faafaa: 1” 
according to panini’s Szira ‘mitre carsau” (pirvapadasya dirghatvam). 

(115) RV IV. 19, 22, 23. For further details sec the next Ch. 

(116) ARV III. 21, 30, 34, 36, 38, 49. 


Višvā can be explained 
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The Sa#khayana  Aramyaka" refers to the incident of Visvamitra’s ha- 
ving received revelation from Indra. It is also borne out by the Aitareya Araz- 
yaka II. 2. 4. 


The PBH$ gives some personal history of Vi$vāmitra. Besides being 
foremost in the priestly ranks, Visvamitra is there credited with the authorship 
of the Krosa saman, which is employed for gaining cattle and the Rohita- 
küliya-saman which is employed for winning victory in battle. There is an 
interesting passage in this Brahmaza!? where Vi$vamitra is represented as 
a king and a ruler. He is said to have performed a four-day sacrifice, called 
Safijarva in order to obtain victory. He is there referred to as "fāknavo raja 9 
He made his kingdom secure by performing the Safjaya sacrifice and thereby 
winning victory over the Vrcivats. 


The Jaiminiya Brahmana mentions?! a Visvamitra uktha, by means of which 
Vi$vāmitra is said to have gone to the abode of Indra through exer- 
tion, penance and observance of vows (srameņa tapasā vratacaryena). The 
Sadvimsa Brākmaņa!?? tells us that Indra imparted this uktha to him. 


A few observations may be made, at this stage, about the literary 
merits of the compositions of the Vi$vamitras. In this connection, one na- 
turally thinks first of the hymn III. 33, which contains a dialogue between 
Vi$vàmitra and the rivers, Vipat and ` Sutudri. The diction in the 
hymn is very well suited to the sentiments expressed and the. dialogue appeals 
to us for its human touch. The two rivers are likened to two mares or two cows 
licking the calf.!?3 It is further interesting to note that the two rivers are, 
as it were, represented as possessing distinctive — personalities—one of them 
as an old matron and the other as a young maiden.?! When, for instance, 
they ultimately conceded to the implorations of Vi$vamitra, one river says that 
she should bend before him like a mother feeding her child while the other 
says that she would bow down as if to embrace her lover. This would 
suggest that one river was bigger than the other. The entire dialogue has got a 
colloquial touch about it and all the ideas are generally expressed in asimple and 
straightforward manner. 


As for the similes used by the Višvāmitras, they are quite apt and are gene- 
rally derived from life and nature. The poet Gathina Vi$vamitra, at one place 
says about Agni : “ Matarigva has brought forth the concealed Agni which was 
invisible like a child wandering away at its will." 1°° Another poet says to Indra 
that he would pour out Soma to him as a waterman pours out water from his water- 
bag.?9 At another place the poet requests Indra to make wealth shower on him 


(117) Sankhzyana Ár.I.6. (118) PB XIII. 5. 14—15. 

(119) PB XXI. 12. 1—4. 

(120) This reference to Višvēmitra's kingship of the Jahnus would explain why he is 
sometimes regarded as a rajanya. It should be remembered, in this connection, 
that the four varnas had not then become water-tight compartments, 

(121) JB. III. 3. 6—13. (122) "Sadvirhša B. I. 5. (123) AV III. 33. 1. 

(124) RV III. 33. 10. (125) RV III. 9. 5. (126) RV III. 32, 15. 


€ 
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like ripe fruits from a tree by means of a hook.!?* In a single stanza in the forty- 
fifth hymn there are four similes derived from nature.!*$ The poet addresses Indra 
in another Sūkta with the following words : * As the son holds the skirt of the father's 
garment, so do I catch hold of thee by this sweetest song '.1?? The fire concealed 
in the aranis is compared with the faetus in pregnant women.'?9 


Hymn fiftyfifth in the third mazdala is noteworthy for its stylistic peculiari- 
ties. Each verse has a powerful refrain : ‘ mahad devānām asuratvam ekam.’ 


The nature-lyrics of the Vi$vàmitras also deserve attention. The Visva- 
mitras have to their credit one of the most beautiful usas-sūktas!$!, The Usas is 
here addressed as * purdni devi’, * yuvatiļ ???, She is called ‘ candrarathā * and 
hiraņyavarņā. She is described as flinging away her garment of darkness!?? and is 
described as being fair to look at!?!, 


The third mandala abounds in short epigrammatic sayings. In the thirtieth 
sükta, for instance, the poet eulogises the cow with the words : ‘ All sweetness is 
stored up in a cow.'!5 At another place the poet seems to lay stress upon the posi- 
tion of a woman as the mistress of the house. He says : “ A wife O Maghavan, 
is home and dwelling."!?! Another poet says that the statutes of the gods are 
unalterable; they stand fixed for ever like the heaven and the earth and the 
mountains that can never be moved.!?* 


The third mandala gives us some glimpses into the contemporary social 
conditions. At one place, for instance, we come across some important references 
to the division of the ancestral property. That a daughter is not entitled to any 
share in the paternal property and that the only thing which she can claim from 
her father is that she must be married to a worthy husband, is clearly mentioned 
in the thirtyfirst sakta.88 According to Sayana,?? the first stanza in that hymn 
contains the following idea : A sonless father stipulates that his daughter's son 
shall be his son (putrikaputra) and, relying on an heir, thus obtained, who can per- 
form his funeral rites, he feels satisfied. The second stanza seems to suggest that 
a son born of the body does not transfer the paternal wealth to a sister. ‘Though 
the parents give birth to a son and a daughter the former alone is entitled to per- 
form religious rites while the latter has to be given in marriage with ornaments. 
It may, incidentally be pointed out, in this connection, that scholars have offered 
various other interpretations of these stanzasMe, 


(127) RV III. 45. 4. (128) AV III. 45. 3. 
(129) RV III. 53. 2. (130) AV III. 29. 2. 
(131) AV III. 61. (132) RV III. 61. l; 


(133) RV III. 61. 4. 

(134) raņvasarīdrk, RV III. 61. 5. 

(135) AV III. 30. 14. 

(136) AV III. 53. 4. 

(137) AV III. 56. 1. 

(138) ARV III. 31. 1—2. 

(139) Sāyaņabhāsya, RV, VSM, 

(140) e. g. Wilson, Translation of the Rgveda. ILI. 31. 1—2. Griffith, Hymns of the RV, 
Vol. I, p. 347. 
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An author-wise Index of the III mandala according to the Sarvanukramani 


Hymns 
1-12 ;24—30 332-37; 
37 339-53 ;58-62. 
13-14 
15-16 
17-18 
19-21 
22 
23 
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The name of the seer 
Vi$vamitra 

( 62-16-18 Jamadagni) 
Rsabha 

Utkila 

Kata 

Gathina 

Gāthin Kausika 


Devasrava and Devavata 


Vi$vamitra, or Prajapati 
of Visvamitra-family or 
prajapati, the son of Vak 


Prajapati, 


The son of Gathi 


The son of Vi$vamitra 
The son of Kata 


The son of Visvāmitra 


The son of Kusika 
Bharata-putrau 

DevaSravas is mentioned in 
the Harivarhfa (1461) as 
Vi$vamitra's son. 


the son of Viávamitra or of Vak 
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CHAPTER III 


VAMADEVA AND THE GOTAMAS IN THE RGVEDA 


In severai respects, the fourth mandala of the RV possesses a peculiar 
interest. For one thing, as pointed out elsewhere, it is believed to be the oldest 
of the Rgvedic mandalas. Further, some of the hymns in this mandala are un- 
usually mystic and mysterious in character, and accordingly represent a 
distinctive features of the samhita. The authorship of this mazdala is traditionally 
assigned to Vamadeva and the family of the Gotamas!. About the history of 
this seer and his family, however, this mandala affords but little information. 
Only a few proper names occur in it, and, even where they occur, the context 
is not always clear. In order, therefore, to collect material of any value in 
this connection one has necessarily to ransack much literature outside the fourth 
mandala. 

Vamadeva is mentioned by name only once in the fourth mazdala®. In 
another passage he describes himself as the son of Gotama.’ The Adthaka sañ- 
hitāt credits him with the authorship of the fourth hymn in this mazdala which 
is addressed to raksoghna Agni. In IV. 30.24,» the poet seems to introduce his 
name, Vamadeva, in a rather indirect manner. 

The Gotamas are mentioned by name at two places? in this mandala. 
They are, there, represented as praising Indra. It may be assumed that the 
name Gotama, occurring in plural, in those passages, refers to the members 
of the Gotama-family. It would thus appear that the fourth mazdala generally 


(1) Arsanukramaini, Bibl. Ind. 1892, p. 248 
ai wr afafa agd asv fa 1 
Maat aala s anfa Raana | 
BD, IV. 127 
aisha g gadaafufea dregfw: Ti: 1 
agaaa grera gadidtg TTT: 11 
Sayanabhzsya RV, VSM, II, p. 492 
(A) aražā ugd aS TAATAATAT: | 
(B) AAA arada Rf: | 
(C) In the colophon of the bhzsya on this mandala, p. 718 
agd asg qarda atferay | 
(2) RV IV. 16. 18. cf. also I. 62. 13; 78. 2; 79. 10; 85. 11; 88. 5; 183. 5. 


1 1 
(3) RV IV. 4. 11 quat fūgntanrafragra | Gotama occurs as one of the authors 
in the first mandala. For more information about him see “The Satarcins in the RV’. 

(4) Kathaka sar. X. 5. Maitrayani sar II. 1. ll and III. 2. 6, corroborates this fact. 
(5) Such concealed mention of names is a peculiarity of Vedic diction. 


(6) RV IV. 32..9 and 12. cf. also I. 78. 1 and VIII. 88.4. In I. 60.5, I. 61.16 and 
T. 88. 4, the word occurs as: ‘gotamasah’. In I. 63.9; 77, 5; 92. 7 the word occurs as 
‘gotamebhih’. 
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belonged to the family of the Gotamas, and that Gotama was the progenitor of 
that family. Gotama’s son, Vāmadeva, was, presumably the most prominent 
member of the family, and "was, therefore, traditionally credited with the 
authorship of the majority of süktas in this mazdala. 


The eighteenth sūkla of the fourth mandala is generally described as the 
family-hymn of Vamadeva. As such, it constitutes the most important source- 
material from our point of view. Indra, Aditi and Vamadeva are said to be 
the seers as well as the deities of this hymn, since, it consists of a conversation 
in which these three take part. Sāyaņa, quoting from the Anukramani-bhasya,’ 
gives the background of the sakla as follows 


Vamadeva, while still in the embryo of the mother, was endowed with 
knowledge. He decided that he would be born not in the usual manner from 
the womb of the mother but that he would come out through her sides. The 
mother, on knowing this, worshipped Aditi, Indra's mother, in order to have 
the evil procedure, contemplated by Vamadeva prevented. Aditi, along with 
Indra, went to the pregnant lady in the forest, and there Aditi, Indra and 
Vamadeva engaged themselves in a conversation, which is embodied in IV. 18. 


A critical study of the hymn would show that it is made up of somewhat 
incoherent fragments. 'The commentators are naturally at great variance from 
one another in the matter of the apportionment of the stanzas to several speak- 
ers. According to the interpretation of Sayana,? in the first stanza, Indra asks 
Vamadeva to be born in the ancient and accepted manner. But Wamadeva 
insists on coming out obliquely, through the mother's sides,® blames Indra for 
his audacity, and challenges him for a fight. Continuing, Vamadeva refers 
to Indra's misdeed of drinking a large quantity of Soma at Tvastrs house.!? 
Aditi, however, defends her son! saying that he is matchless in valour among 
the gods. She then refers Vàmadeva to the rivers from whom he would come 
to know of the real greatness of Indra.!? She also tells Vāmadeva how the waters 
released by Indra are eulogizing him and pronouncing him to be sinless inspite 
of his having killed Vrtra.? Vamadeva, thereupon, accepts the greatness of 
Indra. In the next stanza, Vamadeva refers to Indra’s killing Vyamsa by 
cutting off his head.!5 Then Indra requests Visnu to help him in his battle with 
Vrtra.|5 Thereupon Visnu asks Indra boldly as to who it was who brought 
widowhood on his mother.!? In the last stanza, Vāmadeva gives an excuse for 
having cooked and eaten impure flesh of a dog in his utmost need.!* 

Sadgurusisya and Dyà Dviveda!? agree with Sayana in assuming that 
the hymn in question is a conversation between Indra, Aditi and Wāmadeva 
and that the apportionment of speeches is to be inferred from the context. 
According to them, the last stanza refers to the pacification of evil (daurgrahasanti) 
and is spoken by Vamadeva. 


(7) Anukramani-bhasya 4.8. (8) Sayanabhzsya, RV VSM, II, p. 478 (9) RV IV. 18.2. 
(10) RV IV. 18.3. (11) AV IV. 18. 4. (12) RV IV. 18.6. 

(13) RV IV. 18.7. (14) RV IV. 18.8. (15) RV. 18.9. 

(16) AV IV. 18:11 

(17) RV IV. 18. 12. (18) RV IV. 18. 13. (19) Nētimatījari, ed. by 


Dhruva, p. 161. 
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But the interpretation of the hymn given by Sāyaņa cannot be said to 
constitute any consistent or harmonious account of Vàmadeva's mysterious birth. 
Indeed, there are scholars, who believe that the present hymn does not refer 
to Vamadeva’s birth at all. Griffith," for instance, is of the opinion that 
the main subject of the hymn is the birth and infancy of Indra and not 
of Vàmadeva.? Assuming that the hymn essentially refers to Indra, Macdo- 
nell? gives a naturalistic interpretation of this myth. According to him, it 
must have been derived from the notion of lightning breaking from the storm 
of the cloud.? W. Norman Brown! also believes that the hymn in question 
refers to Indra's birth but says that there is no necessity of assuming Indra's un- 
natural birth from his mother’s sidé. He interprets the phrase pārsvānnirgamānti, 
in the sense of ‘accompanying’. 


Sieg?" has his own interpretation of this hymn. He thinks that IV.18 
does not constitute the praise of Indra. There, we have a sort of calumny 
(nindā) raised to the status of eulogy (stuli). Especially in the Brahmanas, the 
evil deeds of Indra often form a favourite theme.*? Sieg believes that the pre- 
sent sūkta represents the oldest example of that tendency of the Brahmazas. Here, 
Vamadeva takes upon himself the odium and Aditi vindicates Indra by praising 
him. The first stanza of the hymn contains the words originally addressed to 
Indra by Tvastr.*” Tvastr was the real lord of the gods. He, therefore, wanted 
to prevent Indra's birth and so tried to close the Yoni of his mother and so Indra 
had to come through her sides. According to Sieg, the contents of the hymn may 
be analysed as follows 


Stanza 
l Tvastr forbids Indra from being born. 


2 Indra says that he would come obliquely through the sides of his 
mother. 


3 Aditi praises her son Indra for following the ancient path, while in 
the latter half Vamadeva refers to his abnormal drinking of Soma. 


4 Vamadeva censures Indra for staying for a very long time in Aditi's 
womb. In the latter half Aditi tells Vamadeva that Indra was match- 
less in exploits. 


5 Vamadeva says that Indra was considered to be a sinful child. 
Aditi retorts by saying that Indra pervaded the heaven and the earth 
by his greatness. 


(20) Griffith, Hymns of the Rgveda, Vol. I, p. 416, footnote. 

(21) Kuhn, Herabkunft des Feurs, p. 143, suggests that Vàmadeva may perhaps have been an 
ancient epithet of Indra. 

(22) VM, p. 56. 

(23) Fateh Singh, 7BHU, 5, suggests that the myth refers to the first light of the dawn. 

(24) Siddheshwara Varma Comm. Vol., pp. 131-36. 

(25) Sagenstoffe, pp. 82-86. (26) Cf. AB, 7. 28. 1. 

(27) Sieg (op. cit.) says that Tvastā was Indra's grandfather while according to Pischel, 
(Ved. Stud., Vol. II) he was Indra’s father. 
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6 Vāmadeva says that the rivers are lamenting. Aditi says that they 
are praising Indra. 

7 Vamadeva says that the mivids?? blame Indra for his sins of brahma- 
halyā caused by his killing of Vrtra. Aditi points out that the waters 
of the rivers wash away that sin in the form of foam (phenaripena). 

8 Vamadeva refers to the demoness Kusava who tried to devour Indra. 
Aditi replies that the waters helped Indra and he won victory over 
the demoness. 

9 Vāmadeva refers to the attack of Vyarnsa on Indra. Aditi replies 
that Vyrnsa’s head was cut off by Indra. 

10 Aditi says that she gave birth to the brave son as a cow gives birth to 
a strong bull. 

Il Aditi spoke to Indra as to how he was deserted by other gods. Indra 
then asked for Visnu's help. 

12 Vamadeva asks Indra as to who brought widowhood to his (Indra's) 
mother and who desired to kill him (Indra) and what other god was 
helpful to him. 

13 Indra replies that he was in great difficulty and the Syena brought 
Soma for him. 


Thus the main points in the legend are :— 


(a) Indra remained in the womb of his mother for a long time. 

(b) He broke open the sides of his mother. 

(c) He faced the attack of the enemies. 

(d) He was in a great predicament (avari). 

(e) The Syena brought Soma for him. e 


Sieg has-thus offered a far more consistent and satisfactory interpreta— 
tion of the hymn than any other scholar. It may now be, accordingly, assumed 
that the hymn deals with the miraculous birth of Indra.?? A special reference 
to such an unusual phenomenon would become meaningless unless there had 
been in vogue, among the people, some such traditional belief relating to the 
birth of an actual human hero. As is well known, such miraculous birth is 
always associated, in popular mind, with a great and unique person.” It is 
further not unlikely that the reference to Indra's having killed his father in order 
to snatch away Soma from him and thus making his own mother a widow;? is 
the result of popular myth-making based on an ordinary historical fact such as 


(28) They are short, pithy summaries of ancient stofras. They were many times used as eulo- 
gies in place of the stotras. 

(29) Cf. Dandekar, "Vrtrahü Indra”, ABORI, XXXI, p. 19ff. where he points out that two 
entire hymns III. 48 and IV. 18 deal with the subject of Indra’s miraculous birth, 

(30) Dandekar, op. cit., p. 20 draws attention to the myth regarding Alexander's alleged mir- 
aculous birth. Such myths do not affect that historicity of the hero about whom they 
are narrated. 


(31) Cf. RV III. 48..4 IV. 18. 2. 
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that Indra's father died suddenly soon after his birth.3? It will thus be seen 
that IV. 18 cannot be described, with any propriety, as the family-hymn of 
Vamadeva and the Gotamas. For, it does not refer to any aspect of the per- 
sonal history of the seer and his family. It may, however, be presumed that 
the hymn reflects a significant change, which seems to have occurred in the 
religious attitude of Vamadeva. As a scer belonging to the older tradition, 
Vamadeva was, perhaps, not favourably inclined towards the newly-risen 
Indra-cult. He seems to have entertained great doubts about the character of 
the human hero who was later elevated to godhead. Nevertheless, as the con- 
clusion of the present hymn indicates, Vàmadeva was won over to the Indra- 
cult and eventually became its devoted sponsor. 


From another hymn it is possible to glean some really historical informa- 
tion about Vamadeva. In IV. 15. 7-10, Vāmadeva is mentioned as the priest 
of Somaka, the son of Sahadeva, who gave him two bay horses? īn the 
passage, (IV. 15. 9-10) Vàmadeva requests the Asvins to endow his patron 
with long life. Sahadeva is mentioned as the son of Srfijaya in the 4B.** From 
this passage it would appear that Somaka belonged to the North Pāticāla dynasty 
of which Vadhrya$va, Divodāsa, and Sudas are said to have been prominent 
figures.*5 In IV. 15-4, Srfjaya is mentioned "as Daivavata i. e. the son of 
Devavata. In the last chapter, we have seen that Devavāta is referred to as 
a Bharata and as the brother of Devašravas.* On the strength of all this and 
allied evidence, the North Pāficāla dynasty may be reconstructed as follows : 


'Trksa 
£ | T 
| 
Bhrmya$va Bharata 
| 
Mudgala Devavata 
| 
Vadhryasva Sriijaya 
iial aiii t vini] al 
| hy ani | " 
Ahalya Divodasa Suplan Prastoka Pijavana 
| | 
Mitrayu Sudas 
Sahadeva 
| 
Somaka 
| 
Jantu 


(32) Sieg, ("Indra under Somaraub nach dem RV” Jacobi Comm. Vol., 238-39) says that 
Vyarhsa was a Dasa and Indra killed him. 'Tvast&, on the other hand, mentioned in 
III.48.4 and IV. 18.3, was Indra's ‘great father’ (III.48.2), i.e. Indra's maternal grandfather. 
Sieg, accordingly, says that Indra belonged to the Dāsas, on the father’s side, and to the 
gods (Aryans), on the mother's side. 

(33) RV IV.15.9-10. Somaka must have, accordingly, been onc of the patrons of Vāmadeva. 

(34) AB 7.34. (35) Cf. Pradhan, CAL, p. 99. 


(36) RV 11L23.2. 
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The passage from the AB, namely 7:34, tells us that Somaka?' was 
contemporaneous with Bhima Vaidarbha, Babhru Daivavrdha and Nagnajit 
Gāndhāra. Vamadeva’s son Brhaduktha is represented to have spoken of Aindra 
Mahābhiseka to Durmukha Pāticāla.*$ The association of the Northern Pancalas 
and the family of Vamadeva may thus be said to have been well established, 


There is another tradition about Vāmadeva's patrons which is mentioned 
in this mandala. Vamadeva refers to Purukutsa in IV. 38. l as a famous patron. 
'The stanzas IV 42. 8-9 are important for determining the relationship between 
Vàmadeva and Purukutsa. Sāyaņa tells us that Purukutsani, the wife of 
Purukutsa, saw that her husband was put into captivity and that there was ana- 
rchy everywhere in his kingdom. So with a desire to have a son, she worship- 
ed the seven sages who happened to come there. They asked her to offer 
sacrifice to Indra and Varuna. After she had done so, the gods, Indra and 
Varuna, granted her a son, who later came to be known as Trasadasyu. This 
Trasadasyu is also mentioned as a descendant of Giriksit!? while Purukutsa is 
described as a son of Durgaha.?! The genealogy of this family may, there- 
fore, be reconstructed as follows : 


Giriksit 
| 


Durgaha 


Purukutsa 


Trasadasyu 


Trasadasyu’s chronological position is determined by the fact that his 
father, Purukutsa, was a contemporary of Sudas.? Trasadasyu has been 
referred to in several Brākmaņa texts? as a famous sacrificer of ancient times 
and is mentioned together with Para Atnàra, Vitahavya Srayasa, and Kaksi- 
vanta Aušija. With this background let us try to interpret IV. 42. 8-9. Accord- 
ing to the legend given by Sayana, the author of the stanzas IV. 42. 8-9 
is Trasadasyu Paurukutsa. The word daurgaha occurring in the second pada of 
the eighth stanza is important. It is variously interpreted by scholars. Accord- 


(37) Somaka is also mentioned in the list of kings of high renown in the MBA (IV.9.314-16). He 
is also praised at III. 125. 10422 ahd III.125.10420-22. His descendants are referred to as 
Somakas. Drupada is also referred to as Saumaki. 


Samvarana and his son Kuru are said to have conquered Sahadeva or more probably 
Somaka who is said to have sacrificed on the Jumna (MB/A.111.125.10420-22). After Sudās, 
the North Pāñcāla dynasty seems to have thus declined. 


It must, however, be remembered that the tradition about the North Pàricüla dynasty 
is much confused and one has always to speak about it without any dogmatic assertion. 


(38) AB, VIIL4.23. 

(39) Sāyaņabhāsya, RV, VSM, II.p.672. (40) RV V.33.8. 

(41) RV IV.42.8. (42) RV V.33.8. 

(43) PB XXV.16  Kafhaka sari. XXII.13 ete. 

(44) Sāyaņabhāsya, RV VSM,IL,p.672, The legend cannot be traced in the BD. 
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ing to Sàyana,!5 the word mm ‘the son of Durgaha i. c. Purukutsa’. The 
S pis interprets it to mean, ‘a horse. The JVighaniw"" includes it in asvanāmāni. 
Devarajayajvan, while commenting on the JVighantu, gives two explanations, 


, namely, grahilum duskarah (who is difficult to be controlled) and so ‘a horse’; 
and ‘that which is difficult to be held is water (durgaham); one who is born 
= from it is a horse. For, a horse, verily, is born from water’. 


If, however, we were to take into consideration the context, there 
would remain no doubt that the word, daurgaha here means the son of Durgaha. 
All other explanations appear to be more or less far-fetched. The word asyāk 
(IV. 42-9) seems to refer to Purukutsáni, the mother of Trasadasyu.“® In 
general, therefore, it can be said that the stanzas IV. 42. 8-9 refer to the birth 
p of Trasadasyu,®® who, with his father, Purukutsa, appears to have been Vama- 
Id deva's patron. 


The other personalities who are referred to in this mandala are Sambara?! 
na (IV. 26-3), Kutsa Ārjuneya** (IV. 26:1; 30:4), Divodasa®* mentioned as one 
LE : of the ancient patrons (IV. 30. 20) and as a protege of Indra (IV. 26-3), 


(45) Sayanabhásya, RV, VSM, II, p. 672. 
(46) qw fg gegat aign | SB XXXIII. 5.4.5. 
(47) 1.14. 
&) agama: uelamaaucara ete: Ua diig: | 
Q Lh poy ed e 
(3) gaa qaan ste aefafa araa: Ag 3 GT AAT: | 
(49) Cf. Sayanabhasya, RV, VSM, II, p. 672. 


Ludwig (Translation of the Rgveda) emphasizes the word ‘asyah’ in the stanza and 


f : points out that it refers to Trasadasyu’s mother who was alive at the time. He points out 
: that the history in the stanza does not belong to mythical antiquity. Sieg (Sagenstoffe) 
does not agrec with this. ; 


(50) The RV. gives ample information about this Trasadasyu. He appears as a patron in V.27. 2; 

33.8 and VIII. 19.36-37 etc. He is mentioned by name in I.112.14, VII. 19.3, VIII. 8. 21. 

19-32, 36.37.7, 49.10, X.150.5. According to the Anukramani, hc is the joint author (with 

Tryaruna) of IX.110. He is referred to as a protege of the Afvinsin I.112.14 and VIII.8.21 

and of Agni, with Atri, Bharadvāja, Gavisthira and Kanva, in X. 150.5. It is interesting to 

^ note that Agni is called Trasadasyava in VIII. 19.32 and V. 27. In a majority of passages, Tra- 
XT sadasyu is referred to as a protege of Indra c.g. VII.19.3, VIII.36.7. VIII. 37. 7, VIII.49, 

10. Purukutsa is mentioned as his father in V.33. 8, VIILI9,36, VII.19.3, and IV.42.9 

p cim V.33.8, he is referred to as the descendant of Giriksit. He is described as the king of the Purus 

7 in VI.38.1 and VII.19.3. Purukutsa is mentioned along with the Purus in 1.63.7 and VI.20. 
He is mentioned by name three times in the fourth mandala, viz., 1V.38.1, IV.42.8-9. 

ibara i is the name of Indra's enemy. In onc passage he is referred to as a Dasa, son of 

tara (VI.26.5.5). His forts are auded to (I.130.7, II.19.6 14.6). His grcat foc 

m Atithigva who won victories over him by Indra’s aid (cf. 1V.26.3 ctc.). He was 


- 


» p. 


possi ee an rags Ene of E ping i in i mountains (cf. IV. 30.- e ete. ia 


as a son of Vadhryašva. He was a Dharata and an opponent of Turvašas 
grea N was i inp the Dasa. Hc is closely connected with the Bhara- 
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Srīijaya Daivavata?! (IV. 15:4), Brhaspati Afigirasa?? (IV. 40-1), Kakgivan*e 
(IV. 26:1) and Ajamilhas®? i. e. Purumilha and Ajamilha, thesons of Suhotra 
(IV. 44. 6), Usana (IV. 6-12),* Dirghatamas Mamateya®® (IV. 4. 13) and 
Rjiévà Vaidathina?? (IV. 16. 13-18). 


The stanza IV. 31. 8 seems to contain a reference of some historical 
significance. We are here told that two kings Arna and Citraratha were over- 
thrown by Indra on the bank of Sarayü in favour of his devotee. The Puranas 
mention a king named Citraratha of Anu dynsty which ruled over the Anga 
country. The Purāņas further state that he flourished about forty generations 
i. e. about 600 years before the Bharata War.9! About his father Dharmaratha, 
we are told that he had drunk Soma in the company of Indra on the Visnupada 
hill near Gaya.** Assuming, then, that the date of the Bharata war is 1400 
B. C. Vàmadeva, can be said to have flourished in C. 2000 B. C. Moreover, 
as seen elsewhere in this chapter, kings Somaka and Sahadeva flourished three 
or four generations after Divodāsa. So the date of the fourth mandala would 
be Cir. 2000-1800 B. C.% X 


It has already been seen that Vamadeva refers to his father as Gotama 
(IV. 4-11). According to the Purāņas,** Gotama belongs to the Angirasa 
family. So the Gotamas appear to be a branch of the Angirasa family. Vāma- 
deva's father, Gotama, is traditionally said to be the seer of I. 74-93, IX-31 
and 67 and X.23. He is said to be the son of Rahügana. Nodhā and Vamadeva 
are his two sons, who are themselves seers. Gotama himself seems to have been 
a protege of the A$vins. According to the $B (14.1.10-18) he seems to have 


(54; Srnjaya Daivavāta is the king of the Srfijayas and is celebrated as victorious over the Turvašas 
and Vrcivantas (Vi.27.7). 
(55) Brhaspati Angirasa is mentioned as the friend of Indra and he helped the latter in destroying 
Vala. Because of his obliging nature he is referred to as ‘pita’ (IV.50.6). 
(56) Kaksivàn is a rsi of the RV and appears to have been a descendant of a female slave named Usij 
(1.18.1). Svanaya Bhāvya scems to have been his patron (1.126). The BD mentions him (IV. 
11) as the son of Dirghatamas. For further details see ‘Satarcins in the RV’. 
(57) The Ajamilhas are the sons of Suhotra namely Ajamilha and Purumilha who are the seers 
(1V.43-44). Suhotra had three sons amongst whom Ajamilha was the eldest and Puru- 
milha the youngest. Lüdwig, III. 123, 135 annd Oldenberg, ZDMG, (42. 215) poin out 
that Ajamilha must have been the seer of (IV.44). 
(58) Usanas Kavya is an ancient seer who is especially associated with Kutsa and Indra. A variant 
of his name is Kavi Ušanas (IV. 26.1.). He appears in the Bráhmana-texts ( RB XIV.12.5 ) 
as a teacher also. 
(59) Dirghatamas Māmateya (son of Mamata) Aucathya(son of Ucatha). He is said to have reached 
the tenth decade of his life (IV.4.13). He was the priest of Bharata (AB VIII.23). Kaksivan 
was his son. 
(60) Rjisvan is alluded to as a descendant of Vidathin (IV.16.3). He assists Indra in fights against 
Pipru and others. 
(61) Altekar, PIHC- III, pp. 53-55. According to him the date of the MBA.-war is} 1400 B. C. 
and of the Dāsarājīa war is 1900 B.C. 
(62) Vayu P. 99.102. | 
(63) Pischel, (Ved. Stud., Vol I, p. 20611.) points out that Vamadeva belongs to the older strata 
because in later literature he seems to have been almost forgotten. | 
(64) e.g. Vayu P. 59.90.101. 2 
(65) RV 1.85.10-11. 
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been a contemporary of Videgha Mathava.?* The story given in that Brahmana 
clearly relates to the eastern colonisation of the Aryans. From the legend it 
appears that Gotama’s hermitage was situated on the river Sadanira in Kosala. 
É The Sarayū, as has been already seen, is mentioned in IV. 31. 8. It can, 
therefore, be concluded that the field of activity of the Gotamas had been shift- 


ing to the east. 


Gotama himself refers to Angiras as his ancestor.  Rahügana Anigirasa 
who appears to have been the father of Gotama is the author of IX. 37. 38. 
Nodhas, the brother of Vāmadeva is the author of three sūktas in the RV.95 The 
AB further points out that the stanzas composed by him are to be recited at the 
royal coronation ceremony. Brhaduktha? and Mūrdhanvān'! are said to 
be the sons of Vàmadeva and the authors of X. 54—56 and X. 88 respectively. 
Brhaduktha is said to have communicated the great inauguration ceremony 
(Aindra Mahābhiseka) to Durmukha, the Pafcala. Durmukha, who was no 
king, being possessed of this knowledge, went conquering everywhere over the 
whole earth up to its ends, and sacrificed the *sacrificial horse." Brhaduktha 
is referred to in the Sarvanukramanmi?? as Vāmadevya. Ekadyū is said to be the 
son of Nohas and is the author of a hymn in the eigth mazdala.? Arbhomuk, 
who is optionally mentioned as the author of X. 127, is also traditionally said to 

' be the son of Vaàmadeva. 


It can thus be scen that the compositions of about four generations of the 
Gotama-family are included in the RV. 


We are now in a position to reconstruct Vàmadeva's genealogy on the 
evidence of the RV and the Sarvanukramani as follows : 


4 Angirasa 
| 
Rahügana 
| 
Gotama 
| 
| | 
Nodhas Vāmadeva 
| : | 
Ekadyū [ 
Brhaduktha Mūrdhanvān Amhomuk 


n em 0 tri ar mmm ms 


(66) For further details sce ‘Satarcins in the RV’, a chapter in this Thesis. 


(67) RV 1.78.3. 
(68) RV, I.58-64, VIII. 88 IX. 93. Cf. AB VI. 18. A Sama is known as Naudhasa Sama, pro- 


bably, through him. 
(69) For further details sec : ‘the seers of the X Mandala’. 


l 
| (70) For further details see : ‘the seers of the X mandala’. 
1 (71) AB VIII.23. 
(72) Sdayanabhasya, RV, VSM, IV, p. 462. (73) RV VIII. 80. 


(73) RV VIII.80. 
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It is, however, significant that among the Saptarsis of the RV and of the 
later texts Vamadeva™ is not mentioned at all. Even in the hymn IX. 67, 
which is said to be a joint composition of the seven seers, Gotama Rāhūgaņa 
is mentioned as one of the authors but not Vamadeva. All this seems to suggest 
that Vamadeva became prominent in the family of the Gotamas only ata later 
stage. 

There is no Apri-siikta in the fourth mandala. One Āpri-sūkta in the 
first mandala, I. 142, is, however, attributed to Dirghatamas Aucathya who 
is the son of Ucathya, a pravara of the Gotama family. The pravaras of the 
Gotama family are given by the A$S$5** as follows : 


Family pravaras 
(1) Gotama Angiras, Ayāsya, Gotama 
(2) Ucathya Angiras, Ucathya, Gotama 
(3) Rahügana Angiras, Rahügana, Gotama 
(4) Somaraja Angiras, Somaraja, Gotama 
(5) Vāmadeva Angiras, Vamadeva, Gotama 
(6) Brhaduktha Angiras, Brhaduktha, Gotama 


It will be seen from the above table that except Somaraja nearly all the 
pravararsis occur as the authors of the hymns in the RV. 


It has already been suggested that the family of the Gotamas had played 
a prominent role in respect of the composition of the RV-hymns. In this con- 
nection attention may again be drawn to the AB‘ which mentions a controversy 
between Visvamitra and Vāmadeva as regards the authorship of the Sampata 
stanzas.”” That Brahmana informs us further that Vi$vamitra ‘saw’ these stanzas 
and Vāmadeva quickly claimed them as his own. So the stanzas must have, 
then, come to be known as Sampdta (encountered, concurred) stanzas. Visva- 
mitra, being thus deprived of his compositions began to wonder how he would 
be able to compose new mantras as powerful as the previous ones. With this 
thought in mind, it is said, he saw other hymns'? which were as powerful as 
those composed by him formerly and these also came to be known as Samģāta 
stanzas. It is suggested that the legend given by the AB about these stanzas is, 
perhaps, intended as an arthavdda for florifying Visvāmitra.”? This legend may, 
however, be taken to indicate Vāmadeva's contemporaneity with Vi$vamitra. 
Such contemporaneity may be said to be corroborated also by the AV*? where 
Vamadeva is invoked as one of the deliverers from distress along with Visvamitra, 
Jamadagni, Atri and Ka$yapa. 

RV IV. 4. 1-5 is traditionally 8t said to be a raksoghna sūkta. About 
this sūkta an interesting legend is given in the kathaka sam.9 and in the Maitra- 


(74) It may be noted, in passing, that one Vāmadeva is mentioned as co-priest, with Vasistha, of 
Dasaratha in Rāēmāyaņa 1.6.4. 


(75) AgSS 12.12.1. (76) AB, IV.18. 

(77) "Traditionally, the stanzas in sūktas, IV. 19, 22, 23 are known as Sampzta-stanzas. 

(78) RV 111,21,30,34,36,38,49. (79) Sieg, Sagenstoffe, p. 103. 

(80) AV XVIII.3.15. (81) Sayanabhasya, RV, VSM, II, p.519, 

(82) Kathaka sam. X.5. 5 krņusva pañconā raksoghnam iti anukramaņikā. 
T..4 
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yani sam. The latter samhita (II. 1. 11) tells us that Vàmadeva and Kusi- 
dayi were once engaged in a chariot-race. She began to damage Vamadeva’s 
‘chariot by breaking the yoke and other parts and threatened him with more 
damage. ` Thereupon Vàmadeva saw this hymn which eulogises Agni, the des- 
‘troyer of demons (raksohz). Consequently, the demoness, we are told, came 
to be schorched all over by fire. She, therefore, took refuge in a tank which came 
to be called 'Kausitahrada. Thus Vamadeva killed the demons by means of 
this hymn. In the same samhita (III. 2. 6), it is stated that Vamadeva burnt 
the head of Kusidayi by this hymn. It appears from this legend that Kusidayi 
X was some wicked woman, perhaps, a sorceress, who had harassed Vàmadeva 
; and impeded his performance of sacrifices. Vāmadeva, through the magical 
d power of this hymn managed to do away with her. The hymn is said by Sayana 
to be addressed to Agni as a slayer of the Raksasas.*! 


The following individual members of the family of the Gotamas are tra- 
ditionally mentioned as having been the authors of the different hymns or parts 
of hymns. 


(1) Rahiigana Angirasa—He is the author of IX. 37. 38 and is the father of 
Gotama. 


(2) Gotama—He is the son of Rahügana and is the seer of I. 74—93; IX.:31, 
67-7-9, X. 137-3. In 1.78, the Gotamas are frequently mentioned. 
In the fifth stanza of that hymn, Gotama refers to his men as Rahūgaņāļ 
which fact seems to prove that Rahügana was an ancient ancestor of 
the Gotama-family. As we have already seen, according to the SB, he 
was the priest of Videgha Mathava. 


(3) Nodhas—He is the seer of I.58-64. From the Anukramaņi,*5 it would appear 
ett 3 that he was the son of Gotama. He is mentioned by name in several 
Am stanzas. He refers to his men as Gotamasah®’ which proves his rela- 
tion with the Gotama-family. 


(4) Ekadyü—He is the seer of VIII. 69 and Sayana, quoting from the 
Anukramani, says that he is the son of Nodhas. He is referred to by name 
in VIII. 69. 8. 


(5) Vamadeva—He is regarded as the seer of the fourth mandala as a whole. 3 

According to the Anukramani he is the son of Gotama and the poet him- | 

x self says that his father was Gotama.9 He is mentioned by name only ; 
Dp z once in the RV®. 1 : 


(83) Maitrayani sari. II.l.11 and III.2.6. 
Sāyaņabhāsya, RV, VSM, p. 519. 
It may be assumed that with this raksohā fire, the immigrant Aryans burnt the jungles, 


Y) " : pps drove back the hostile aborigines and cleared the ground for encampment or permanent 
Ft ka settlement. In the Rzmzyana,as was seen in the last chapter Visvamitra is represented as taking 
LT the aid of the Ksatriya princes, Rama and Laksmana, to defend his performance of sacrifices. 


and to root out the tyranny of the Rākgasas. 
5) RUNE RV, VSM, I, p.399. (86) RV, L61.14.14. 62.13 64.1. 


87 OI 61.16; 62.13. 
2n 4.11. (89) RV, IV,16.18. 
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(6) Brhaduktha—He is the seer of X. 54-56 and is mentioned by name in those 
süktas. 


(7) Amhomuk—He is said to be the son of Vamadeva and is the author of X.126. 


(8) Mūrdhanvīn—He is traditionally said to be the son of Vāmadeva and the 
author of X.88, 


It will thus be seen that, apart from the fact that the family of the 
Gotamas have a separate mandala of their own, several compositions of the 
members of that family have been included in other mazdalas also such as the 
first, the third, the ninth and the tenth mandalas. Gotama, as we have seen, 
occupies a prominent place among the Saptarsis. Wāmadeva who is the illus- 
trious scion of the family, a staunch devotee of Indra, a prominent figure in 
many quecr legends (as we shall see later on), and a chief contributor to Vedic 
mysticism, (which will be discussed later), naturally came to be associated 
with the fourth mandala. 


It would now be interesting to examine some peculiar legends about 
Vamadeva which occur in the fourth mandala. There are three such legends: 
(1) Vamadeva’s having been endowed with knowledge even while he was still 
in his mother’s womb; (2) His having cooked the dog’s entrails; (3) and his 
having put Indra on sale. We may begin with stanzas IV. 26. 1-3, which are 
very important in so far as they have been either referred to or commented upon 
frequently in later literature. The translation of the stanzas as given by Griffith? 
is as follows 


(1) I was aforetime Manu, I was Sürya : I am the sage Kaksivan, 
holy singer, Kutsa, the son of Arjuni. I am the sapient U$anà : behold me. 

(2) I have bestowed the earth upon the Arya and rain upon the man 
who brings oblation. I guided forth the loud roaring waters and the gods moved 
according to my pleasures. 

(3) In the wild joy of soma I demolished ninetynine forts of Sambara 
and also the hundredth habitation when helping Divodasa Atithigva. 


Sayana,? while commenting on these stanzas, does not seem to be quite 
sure as to who the speaker of these stanzas is. He suggests that in the first three 
stanzas the rs? is glorifying himself, believing himself to be Indra. Eventually, 


(90) Incidentally it may be pointed out, in this connection, that the epithet Gautama, of the Great 
Buddha is in no way connected with the eminence of the Gotama-family. Kosambi, (7405, 
** Brahmin | Gotras " 73, 1953, pp.205-6) points out that Gotama was the baptismal name of 
the Buddha and quotes from the Theri-gatha, (bahiinati bata atthaya Maya janayi Gotamam : ) 
and says that it is no more a clan-name as suggested by Brough, Gotrapravaramanjari of 
Purusoltama Pandita, (1953) (Introduction). Kosambi further points to'Buddha's own words 
from the Sutta Nipzta (ādiccā nāma gottena, Sakiyā nāama jatiya). Though the Buddha is called 
Angirasa, it means ‘sun’ in Pali, just as it means ‘lightgod’,so often in the RV (IV.2.15, V.45.8 
cf. 'aggilos which means a messenger.). He further states that the first intterpretation o 
Gotama as the gotra of Buddha is in the Mahzpadznasutta of the Di ghanikzya, obviously a late 
formation under Brahmin influence, one could even say, influence of Kasyapa Brahmins, as 
is the Jain Mahāvīra's supposed gotra and birth story. 


(91) Hymns of the Rgveda, I, p. 428. (92) Sayanabhzsya, RV, VSM, II, py. 613-14. 
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however, he seems to hold the view that Vamadeva himself is the speaker and 
explains the situation as follows : While still in the mother’s womb, „Vāmadeva 
acguired true philosophical knowledge and being desirous of sis his ex. 
perience as regard the oneness of the soul, in the form “I was Manu > €tC., says 
“From the ultimate point of view, I, that is, the soul in me, is indeed all,” 


Griffith? is of the opinion that Indra is the speaker of the first three 
stanzas; but it is not clear how that scholar would explain Indra's statement 
that he was Kaksivan and Ušanā, unless Indra intends here to identify himself 
with all existence. 


It may be helpful to see how this passage is interpreted in later literature. 
According to the BAU (1:4-10) Vāmadeva is speaking of himself in these 
words : 


“Therefore, whomsoever among the gods Vamadeva knew, he became 
that as also the rsis and the human beings. With such knowledge, therefore, 
the sage Vāmadeva says, aham manur abhavam süryas ca etc.” 


Narahari?! tries to bring out the peculiar significance of these stanzas 
as interpreted by the BAU. The Primordial Brahman alone existed at the be- 
ginning of creation. It realised itself and thus realised all. Gods, seers, and 
men followed the example of the primordial macrocosm. Among the seers who 
did so was the Rgvedic seer Vamadeva, who said, “I' was Manu and the Sun”. 
Narahari further points out that the intention of the Upanisad, here, is, obvi- 
ously, to emphasize the fact that Vāmadeva has realised himself in the tradi- 
tional manner started by Brahman and followed by numerous gods and in 


support of this the Upanisad adduces the authority of the Vedic stanza aham 
manurabhavam etc.9* 


Dya Dviveda, the author of the Nitimafjari, says that in IV. 26. 1-3 
Vamadeva eulogises himself as if thinking that he was Indra incarnate, but, he 


was put to shame. The JVitimafjari, therefore, concludes that one should 
never praise oneself.9 


The stanzas in question can, however, 
Indra is taken to be its speaker. 
miraculous power by means of whi 


be perhaps best interpreted if 
Presumably Indra is glorifying his magical 
ch he was able to assume any form he liked.*” 


(93) Griffith, Hymns of the Rgveda, I, p. 428. Pischel 
IV.26 is an Indra-sūkta and 
(Sagenstoffe der Rgveda) is of the 
Kuhn (Herabkunft der Feures, 
epithet of Indra. 


(Ved. Stud., vol.I.p.206) says that 
that the first three stanzas are spoken by Indra. Sieg 
opinion that in the first three stanzas Indra praises himself. 
P- 143) conjectures that Vamadeva may perhaps be an ancient 


(94) Narahari, “ The doctrine of tansmigration in the RV”, 

(95) Šaikarācārya (according to his bhāsya on the 
consideration an allusion to the former bi 
Bādarāyaņa also has the same Vedic verse in 
Brahma-sutras 1.1.30 and III.4.51, 


(96) Nitimattjarī, 75. 


(97) Cf RV, VI. 47.18. £2] BATA : eed saa | 


Cunhan Raja Comm. Vol., p. 336. 
BAU, 1.4.10) seesin the Vedic stanzas under 
rth of Vāmadeva. It is not clear whether 
view in his two allusions to Vamadeva in the 
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The Vamadeva-family forms one of the major groups of priestly singers in the 
RV and is known for its special devotion to Indra. On an analysis of the fourth 
mandala, it will be seen, that, though other gods,like Agni and Varuna, receive 
their share of worship from Vamadeva and his family, the god who claimed 
their adoration to the greatest extent, was Indra. Through IV. 26-1-3, there- 
fore, Vàmadeva seems to be indirectly glorifying quite a unique aspect of Indra's 
personality. Moreover, the statement, ‘I gave land to the Aryans’; would be 
proper in the mouth of Indra alone who, as the national war-god of the Aryans' 
assured them a smooth career of conquest and colonization.” Incidentally, 
it may be pointed out, that in several passages, in the fourth mandala, the his- 
torical aspect of the personality of Indra, is specially emphasized.? In the 
sixteenth stīkta of this mandala, for instance, Indra is eulogised as dispersing 
50,000 black-skinned foes and destroying their citadels.1 He is also described 
as killing those who did not recognise him as the national hero.?! Indra is 
described as being invincible!?* and exceedingly generous. He is called a 
war-lord!" and is constantly invoked for help.! Do these references suggest 
that Vamadeva and his family were particularly close to, what may be called, 
Indra's historical exploits, so that the memories of these exploits were still fresh 
in their minds ? 


According to the AU, another passage in the fourth mandala,” also, 
seems to refer to the fact that Vamadeva was endowed with the highest philoso- 
phical knowledge while he was still in the mother’s womb. In his commentary 
on that passage, namely IV. 27. l, Sayana,!? quoting from another source, !? 
suggests that Vamadeva is the speaker of the stanza in question. The stanza 
is translated by Griffith"? as follows : “As I lay within the womb, I knew all 
generations of these gods in order. A hundred iron-fortresses protected me. 
Forth I came up with rapid speed as a falcon”. Sāyaņa, in his bhasya, suggests 
that by the practice of Yoga Vāmadeva came out disguised as a Syena. 


It would, however, appear that, as in the case of IV. 26. 1-3, so too 
in the present case, the speaker is not Vàmadeva. The hymn, IV. 27, rather 
constitutes a continuation of IV. 26, and can be best interpreted as a dialogue 
between the Syena and the Soma.” The speaker of the first stanza is accord- 


(98) aë uftlaegraralu | RV, IV. 262. 
N 


According to Das, Rgvedic India, p. 48, this stanza seems to suggest that the Aryans 
originally belonged to India. Das interprets the word, bhumi, here, to mean *saptasindhu 
without giving any rcason. 

(99) Dandekar, * Vrtraha Indra » ABORI, XXXI, p. 29 


(100) RV, IV.16.13. (101) RY, 1V.23.7. 
(102) RV, IV.17.19 30.3,5. (103) RV, IV.31.7. 
(104) RV, IV.26.3. (105) RV, IV.243. 


(106) RU, IL44-5.fü.. eerte (10) IV, RV, 27.1. 

(108) Sayanabhagya, RV, VSM, II p. 616. 

(109) Op. cit. p. 616. HAT: BIH: TAI — saad ees Tatas UTC | 
aihama: wap ga mi g uff u 

(110) Hymns of the Rgveda, Vol. I, p. 429. 

(111) Geldner, Der Rgveda, Y, 455. 
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ingly the Syena,? who here confirms Indra's view expressed in IV. 26. 4 that 
he is a special kind of bird, a wonder-child.U? 


Another interesting legend, which is referred to in IV. 18. 13, pertains 
to the cooking of dog's entrails by Vamadeva. The stanza has been translated 
as follows : 


“In deep distress, I cooked a dog's entrails, for, among the gods I diq 
not find any one to comfort. I beheld my consort in degradation. The falcon 
then brought me the mead.” In his commentary, Sayana! suggests that in 
this stanza Vamadeva speaks of his indigence and glorifies the greatness of Indra, 
Vamadeva mourns his lot whereby, in order to maintain himself, he was requ- 
ired to act like a svafāka. Indra was touched by the scer’s strained condition, 
went there disguised as a falcon, and helped him. Griffith" states that, in 
this stanza, Vamadeva seems to be giving an excuse, for having in his utmost 
need, cooked and eaten, or desired to eat, impure flesh. The BD, however, 
says that Vamadeva cooked the dog’s entrails for honouring the gods, the rsis 
and the manes and that Indra, in the form of an eagle, brought the mead for 
him. The Witimatijari!!” of Dyā Dviveda refers to this story and draws a moral 
from it that one should not transgress the limits of Dharma even in adversity. 
The same legend also seems to have been referred to in the Manusmrti.U8 Acc- 

-ording to the Manusmrti, Vàmadeva, who could discriminate between right 
and wrong, remained free from sin, even though he sought to eat the flesh of 
a dog, for, he did so in order to preserve his life, 


Though as indicated above, later literary tradition seems to regard IV. 
18.13 as referring to some unfortunate circumstance, in which Vāmadeva was 
involved, a critical study of the hymn, as a whole, would seem to indicate quite a 
different situation. An analysis of this whole hymn has been given elsewhere. It 
will be seen from that analysis that the words in the thirteenth stanza are uttered 
by Indra and not by Vāmadeva.! That stanza clearly refers to the legend, in which 


Indra, Syena and Soma figure prominently and has nothing to do with any situa- 
tion in Vamadeva’s personal life. 


There is one more interestin 


g legend about Vamadeva mentioned in the 
fourth mandala. It occurs in IV.24.1 


0 where we are told that on one occasion Vam- 


(112) The fact was already recognised by Oldenberg. 


(113) The opinions of some other scholars also, may, incidentally be noted here. Pischel (Ved. 
Stud., p. 206ff.) says that IV. 27.1. is spoken by Indra and the remaining stanzas deal with 


soma. According to Sieg, Sagenstofe des RV, IV. 27. 1-3 are Spoken by the rsi and in 4-7 
there is a reference to the Syena who freed Indra. 


Dyā Dviveda, referring to IV. 27, in his Nitimanjari says : 
acta fart ater deraa rna: | 


aaa eft sre frat ferae || 76 
(114) Sayaņabhāsya; RV, VSM U, p.584. 115 ; 
(ON BD eS , p (115) Hymns of the Rgveda, Y, p. 418. 


117) ētimatijarī, 71. 
(118) XManusmrti,; X. 106. d Ee 
(119) Cf. Griffith, (Hymns of the Rigveda, T, 


D P: 418) who indicates that Ludwi Bergaigne and 
Hillebrandt are also of the same view, " a 
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adeva carried out the sale of Indra himself. The stanza is usually translated as 


follows :12? 
< Who for ten milch-kine purchaseth from me this Indra who is 


mine ? When he hath slain the Vrtras let the buyer give him back 


to me. " 


As a preface to his commentary on IV. 24.9-10, Sàyana??! quotes certain stanzas 


from the knowers of ancient tradition. These stanzas may be translated literally 


as follows 

A certain seller received insufficient price for the sale he made. He, there- 
and said. * The transaction regafding the 
sale is not as yet complete. The price you paid is insufficient. So pay the full price." 
The purchaser was, however, not prepared to accept this. Generally the price 
is to be fixed according to the terms arrived at by both the parties. If the terms are 
arrived at by fixing certain conditions as also the price, then only are those con- 
ditions to be fulfilled and only that much price is to be paid, not otherwise. Thus 
the sale becomes complete. Therefore, Vamadeva thought : * I must first make 
a contract. He then praised Indra with a long eulogy and before selling Indra dec- 
lared his terms in the words, ''who, for ten cows" etc." 2 


The BD , however, gives quite a different version of the legend. We 
are told that as soon as Indra was born he challenged Vamadeva to a fight. The 
ys and nights and eventually overpowered him. He 
in the assembly of seers with the stanza, ka imam 


fore, approached the purchaser again 


seer engaged him for ten da 
then, tried to sell Indra 
dasabhir mama. etc. 

me scholars that the two stanzas (IV.24.9-10) have 


It has been suggested by so 
f the sükta. Grassmann,? for instance, 


no connection with the remaining stanzas o 
has banished these stanzas to an appendix as not belonging to the hymn. Sieg!** 


however, seems to be guite certain about the homogeneous character of the hymn. 
He connects the first five stanzas of the sükta with the ninth and the tenth saying 
e, goes to the purchaser to invalidate 


that the seller, who has noticed his cheap sal 
the transaction. The, purchaser, however, holds him down to the original deal. 
It will be helpful to analyse this whole sükta into its component parts. The 

first three stanzas are introductory in character and state that Indra is the most 
adorable god, that he is invoked at various places, and that he bestows wealth on 
his devotees. Stanzas 4-5 glorify Indra saying that he is invoked for victory in 
battle with the offerings of Soma and purodasa. The sixth tells us as to which party 
Indra favours and the seventh gives details about the same. In the eighth, it is 
stated that though Indra’s wife calls him away, her efforts prove fruitless. The 
ninth stanza contains a reply of Indra to his wife. He, as it were, Says to her, 
ae i A 

(120) Griffith, Hymns of the Rigveda, Vol. I, p. 427. 

(121) Sayanabhasya; RV, VSM, II, pp: 608-9. 

(122) BD, IV. 131—133. 

(123) Cf. Griffith, Hymns of the Reveda, 

(124) Sagenstoffe des Rgveda, pp- 90-96. 


I, p. 426, footnote. 
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“ The devotee has already purchased me from you. You cannot demand Me back 
now”. The tenth stanza seems to Suggest that when once Indra is purchased (won 
over ) by the devotee, he is purchased for ever. The devotee would not be foolish 
to return Indra who obliges him by killing his enemies. The last stanza 1$ the usua] 

refrain of the Indra-hymns in this mandala, such as IV, 16.21, 17.21, 19.1 1, 20, 11, 
21.11, 22.11 and 23.11 . 


The whole hymn is, thus, homogeneous in contents. It would appear that 
the actual sale of Indra is a fiction. It is only metaphorically that Indra’s purchase 
and sale are referred to.124a, The winning over of Indra by the devotee is his pur- 


chase by the devotee and his unwillingness to part with Indra is his unwillingness to 
sell Indra.!25 


a, a reference to an 
at this hymn, considered as 
be pointed out that idolatry 
act, the absence of idolatry distin. 
igion on the one hand and the 
It is because of the misinterpretation of IV, 
f Indra that scholars try to find in it a refer. 
s, due to the wrong lead given by the BD.128 
We may now brief ly consider wh 


later Hindu religion on the other,127 
24.10 as actually referring to the sale o 
ence to Vedic idolatry. This is, perhap 


at is generally referred to as Vamadeva’s 
contribution to mysticism. It has already been noted that Vamadeva is invariably 
connected with the socalled mystic hymns like IV.18 and IV.27 which, as we have 
Seen, are, as a matter of fact, Indra-hymns. The fact that the seer Vamadeva 
"R 
(124a) Cf. Velankar, Rgvedāntīla bhaktimarga, K 
he points out that the words kringti, avikritah etc. in IV. 18. 9-10 do not refer to 
sale. Vāmadeva, here, seems to warn the Yajamāna th 
both he (= Vāmadeva) and Indra will not be, 
(125) There is another stanza 


aušika Lecture Series, 4, PP. 76-82. Here 
an actual 
at, after securing Victory in battle, 
in any way, responsible to the Vajamāna- 
Of a similar import in the RV, namely, VIII. ls. & 


It is usually 
translated as follows. : I would not sell you even for the highest Price, nay, not for a thou- 
sand, ten thousand or for innumerable wealth.” Here, too, only a metaphorical and not 
a real sale is referred to. 


(126) Bollenson, DMG, 22, 587; Kirste, <DMG, 74. 271. : 
(127) Dandekar, "Rudra in the Veda”, JUP, I, p. 33 
Vedic Indians, as represented in the Vedic liter 


the Vedic people do not seem to have been familiar y 
Arbman (Rudra : 


» points out that the religion of the 
ature, is essentially uniconic. Similarly, 
vith public places of worship like temples 
Untersuchungen. zum altindischen Glauben und Kultus, 82ff.), however, 
temples and idol-worship. But there is 
It may be pointed out that thc 
in Panini—jivikzrthe ca panye (V. 3. 99). 
; have come into vogue among the followers of Brahmanism 

It may be Suggested, that, 


ahmanic religion 


perhaps, one of su ) also Says that there were no idols 


in the Vedic days. 
the difference in fori 
(128) It is interesting to 
also is not in favo 


ch elements. Velankar (op. cit. 
This absence of idolatry, 


note, i » in his Nitimatījarī (72) 
nterpretation of IV. 24.10. 


D 


ur of this purchase-sale-j 
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came to be associated with them suggests that Vamadeva must have had some 
mystic experience which must have raised him above the level of the masses in 
those days. There are some other passages alsoin this mandala which seem to refer 
to his being endowed with supernatural knowledge. The fifth hymn of the fourth 
maņdala!%, for instance, seems to refer to the revelation of knowledge to Vamadeva. 
The third stanza of this hymn may be translated as follows : “ Agni who is sharp- 
pointed, powerful, strong, of boundless vigour, and the knower of the lofty hymn 
which is kept secret as the lost milch-cow’s track, has declared to me this hidden 
knowledge". Roth!?' rightly observes, in regard to this hymn, that the 
author Vamadeva professes to make known a mysterious and recondite wisdom 
which had been revealed to him by Agni. In IV.5.2, the seer says : * Do not rep- 
roach this self-reliant god who vouchsafed this bounty (rēti) unto me, a mortal.” 
The rati, here referred to appears to be the gift of mysterious knowledge. Vamadeva 
speaks of the Prstha Sama!*! received by him from Agni in the following words :To 
me, weak, innocent, thou luminous Agni hast boldly given, as it were, a heavy bur- 
then, this Prstha-hymn, profound and strong and mighty, of seven elements and 
with offered dainties.” Vāmadeva seems to refer to the divine milk stored up in 
secret (guhd hitam) in IV. 5.8. in the following words : ** What do you think of these 
words of mine ? The wise declare that the divine milk of the cow has been kept 
in secret by the Vaisvānara.” 


All such passages seem to show that Vamadeva was an inspired seer gifted 
by the gods!?? with the mysterious knowledge. It may be because of this favour of 
the gods that he came to be associated with legends which describe him as having 
been endowed with knowledge, while he was still in the mother's womb. 


Turning to the study of the compositions of the Gotamas, from the literary 
point of view, it may be pointed out, at the outset, that, except at two places 
(I.116,1, 183.5), where Gotama is referred to as a protege of the Ašvins, the name 
of that seer used either in singular or plural is associated with the composition of 
hymns. The Gotamas, for instance, claim to be authors of several hymns.!? Hymns 
belonging to them are often referred to.!?! Vamadeva, the author of IV. 4, refers 
to Gotama as his father, from whom he inherited the tradition of some efficacious 
compositions. The same thing is suggested also by Nodhas who is said to have 
composed a fresh hymn for Indra.185 The Gotamas are also referred to as compo- 


(129) RV, IV. 5.3. (130) Roth, Illustrations of the Nirukta, p. 85. 

(131) RV, IV. 5. 6. The Prstha is the name of a particular arrangement of Samans employed 
at the mid-day oblation. Sāyaņa, in his bAzsya RV, VSM, II, p. 530, interprets the 
word, prstham, to mean sprastum yogyam as an adjective of manma (wealth). In that case the 
wordfsaftadhātu cannot be properly explained. The Sēma is mentioned as Vāmadewyam 
prstham’ in the ĀSSS 10. 2. 7. à 

(132) Interesting, in this connection, is the etymology of the name Vāmadeva given by the 
Aitareya Aranyaka, II. 2. 1— 

d dar agaaa d 4: wu ara aft aeaa eased | 

“The gods, indeed, declared—he is the best of all (v@mah) and hence he came to be called 
Vāmadeva”. The sūkta IV. 58, also, is traditionally interpreted as containing a reference 
to some mystic knowledge. 

(133) RV I. 61. 6 63. 9. (134) Cf RV I. 78. 1, IV. 32.9 (135) RV I. 62.13. 
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sers of hymns!?6 and as bearers of hymns.!?? The hymns to Agni by the Rāhugaņas 
have been specifically mentioned at one place. 95 As poets, therefore, the Gotamas 
seem to have established a distinct tradition of their own. 


There are some striking similes employed by the Gotamas in their composi- 
tions. At one place, for instance, the poet says, “We have made ready this shrine for 
thy coming, O Agni, as the fond dame attires herself for her husband".13? If we 
regard the occurrence of figures of speech as a ctriterion of artificial poetry, we 
shall have to trace the beginnings of such poetry in the Vedic period itself,140 
There is in the fourth magdala a well-known stanza beginning with 'calvari srūgā 
trayo asya padaly 14" Two different interpretations of this stanza have been tradi- 
tionally given, one by Yāska in his Niruktal and the other by Patanjali,4? at the 
commencement of his Mahabhasya. According to both these interpretations 
the figure of speech here is atisayokti. A third and a very interesting explana- 
tion is given by H. Lommel" who sees in it a Vedic symbol of a two-headed cow. 


(136) RV I. 88. 4. (127) RV IV. 32. 12. (138) RV I. 78. 5. 
(189) RV IV. 3. 2. 


(140) D. R. Bhandarkar, “The development of the;figure of speech in the Rgveda hymno- 
logy”, Kane Comm. Vol. pp. 70-72. Cf. also Bergaigne “Quelques observationssur les 


figures de rhetorique dans le Rgveda” translated by Venkatasubbiah, 4BORI, XVII, 
pp. 61-83. 
(141) RV IV. 58. 3. 


A ~ ins ANC LA 

JAR BSN AMT SU Wel 8 BY HA EXDUI Sm | 

CS d ^ MONIO C € AS (S OS 

TST Fal DAT UH Bel eat enl em faa LI 
The stanza occurs also in the TS (X. 10. 2), the GB (I. 2. 16), the Kathaka sari. (XL.7), 
the Maitrzyani sam (I. 6. 2), the Vajasaneyi sa. (XVII. 91) and in the Mahānārāyaņa 
Upanisad (X. 1). 

(142) Nirukta, XIII. 8. Yaska interprets the passage as follows : “The sacrifice is the steer. He 

has got four Vedas as four horns. The three Savanas in a day are his three feet. Brahma- 


ūdana and Pravargya are its two heads. The seven metres are the seven hands. The steer 


is bound thrice by mantra, kalpasūtra and brzhmana. This steer, in the form of sacrifice, 
always roars and the pervades all the worlds,” 


According to some others the steer is the sun. The four quarters are its four horns. The 


three Vedas are its fect. The day and the night are the two heads. He is tied in the 
earth, the sky, and the world beyond. He roars and pervades all the worlds. 
Patanjali’s Mahābhāsya. According to Patafijali, the word is the steer; nzma, ēkkyāta, 
upasarga and nipgta are its horns. The past, the present and the future are its three feet. 
The siddha and the s@dhita are its two heads. Seven cases are its hands. This word— 
steer is tied at the breast, the throat and the head and roars. It pervades the whole 
world. 
(144) H. Lommel, “Again : The two-headed celestial cow” (translated from the German 
by B. Lommel), Jackson Memorial Volume, 1954, pp. 86-94. 
Lommel points out that the two-headed buffalo mentioned in IV. 58 is a more imp- 


ortant example of the Vedic conception of the celestial cow with two bodies. The poet 
here has metamorphosed the mythical 


in order to intimate the inherent ins 


(143) 


image into something enigmatical, inconceivable, 
crutability of the divine. The evidence in other 
Vedic passages of similar import (IIT. 38.7) and of IV.58 suggests the ancient image 
of the heaven’s cow with the double body which is indigenous in Asia from Mohenjo 
Daro to Susi. The Vedic evidence could be used, thus, to explain archaeological records 
which did not originate in Aryan-Indian culture. 
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Accepting the third explanation also we can say that the figure of speech is either 
metaphor or alisayokti. 

As is usual in the Veda, the Gotamas compare the sinner to a calf or a cow 
that is ‘tied down’. It is indeed interesting to see a poet speaking of Agni as one 
who makes the smile of all sacrifices.4° Indra is compared to a wheel that rolls 
towards the sacrificer. The poet further adds!’ that it is the teams of horse yoked 
by men that make him roll. These teams are evidently the prayers. Sometimes we 
find that the subject of the Upamdna is removed beyond the object of the 
Upameya. This phenomena is technically called amphigoui. In IV. 16. 18,9 
for instance, jarimā (old age) which is the Upamana is removed beyond the object 
of the Upameya, namely alkam (a garment of youth). 


There are, in this mandala, certain similes! in which a participle or an 
adjective, that is employed as common attribute, agrees in number also with the 
word used in the Upamana. The simile, of a wheel (cakram), for instance, corres- 
ponds in respect ofthe meaning but does not correspond in respect of the 
concord,! and construction. 


The remarkable fancy of the poet is discernible in such descriptions as that 
of sūrya in IV,13.5. The stanza may be translated as follows : * How is it, that, 
unbound and unsupported he does not fall, although directed downward ? By 
what self-power does he move ? Who has seen it ? He guards the vault of heaven, 


a close-set pillar ". 


There are some epigrammatic or proverbial sayings which appear as if 
containing the figure of speech arthāntaranyāsa, e. g. “May we not enjoy the 
wealth (daksam dhanam-Sayana) either of a friend or an enemy”. Another 
stanza seems to echo a universal sentiment when it says, “Gods do not befriend 
those who do not toil hard”.!? At another place, r$? requests god to remove away 
from him all want, sin and ill-will.153 In very clear words a poet speaks of Indra 
as helping the pressers of Soma and destroying the niggardly.!9 


As poets, therefore, it can be said, that the Gotamas do not fare badly. 
Their compositions, as seen above, are replete with appropriate similes, meta- 
phors and fanciful descriptions. The compositions of Vāmadeva himself are 
peculiar, in a sense, in so far as they are tinged with mysticism. We always 
find him speaking of divine inspiration. The stanza IV. 58-3, as we have seen 
above, contains a mystical and riddle-like description of Agni by V amadeva.1*® 


(145) RV IV. 12.6. (146) RV IV. 7.10. (147) RV IV. 31.4. 
1 D ^ 1 K ^ 
(148) RV IV. 1613 GSAT A dd: META T mu skar A ger | Gema 


Hymns of the Rigveda, 1, p. 412 translates it as follows : “Thou smotest down the swarthy 
fifty thousand and rentest forts as age consumes à garment." 

(149) Cf. RV. 40.3, 41.8, 38.8., 45.4. 

(150) The words ‘arvaiah’ and *niyudbhil? are in different cascs. 

(151) AV, IV. 3.13. (152) RV, IV. 33.11. (153) RV, IV. 11.6. 

(154) RV, IV. 25.7. (155) RV, IV. 5.2, 3, 6 and 8. 

(156) In the later uģanisads (Varaha Upanisat, 34 The Yoga Upanisats, 1920, ed. by A. M. Shastre 
Vāmadeva figures as a fst endowed with the highest knowledge. He is associated heri 


with the Pipilka-marga or the Kramamukti-marga. 
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The Vamadeva-mandala provides us with some glimpses into the society 


in those days. The fiftyseventh hymn, for instance, is traditionally named ag 
the Krsivala-sukta. In the first two stanzas the Ksetrapati, that is the lord of the 
cultivated land is said to provide the devotees with crops, with fodder for the 
cattle, with timely rain, and with abundant pleasure. He also endows every. 
thing with sweetness. Different agricultural utensils are mentioned in this 
sūkta!*” e. g., the steers (vahah), the plough-furrow  (/azgalam), the reins 
(varatra) and the whip (astra). The deity of the first three stanzas is Ksetrapati 
of the fourth, Suna, of the fifth and the eighth, Sunasira and of the sixth and 
the seventh, Sita (the furrowed ground). It is said in the A$G$!99 that each 
stanza in this hymn is to be silently recited while offering oblations into fire, at 
the commencement of ploughing. 


There seems to be a reference to paryagnikarana!5? in IV.6.4. In the 
fifth hymn!9?, Vamadeva speaks of an abysmal station created by the sinful 
ones. Griffith! translates the stanza as follows 


"Like youthful women without brothers, straying like dames of evil 


conduct who hate their lords, they, who are full of sin, untrue, unfaithful, they 
have engendered this abysmal station." 


Here it is suggested that the sinful alone are the cause of the existence of 
the place of punishemnt for them. Sāyaņa!** suggests that the place is nothing 
but marakasthana. “Toiling with devotion to the gods wins their friendship" 
says Vamadeva. An active and industrious life with devotion towards god 
seems to have been the chief aim of worldly existence as viewed by Vàmadeva. 


Index to authors of the fourth mandala according to the Anukramani 


(1) Vamadeva Sūktas 1—41; 45-58 
(2) Trasadasyu Paurukutsa 42 
(3) Purumilha and Ajamilha, 43-44 


the sons of Suhotra 


(157) RV IV. 57.4. (158) 


(159) In later sacrificial system, 
thing as oblation, 
it three times. 


AfGS, TI. 10.4. 


paryagnikarana became a common rite. Before offering any- 
it is first to be sanctified by means of a firebrand being carried round 
i This process is called the paryagnikarana. It is interesting to see how 
certain observances continue for thousands of years and persist in the sacrificial rituals 
(160) RV IV. 5.5. (161) Hymns of the Rgveda, I, p. 401. 
(162) Sayanabhasya, RV, VSM, II, p. 530. (163) ARV, IV. 33.11— 


a Rd AIGU AEM uam | 
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CHAPTER IV 


ATRI AND THE ATRIS IN THE RGVEDA 


The authorship of the fifth mandala is traditionally attributed to the Atri- 
family. Sayana, who in the preface to his commentary on this mandala, quotes 
from the Sarvénukramani, says as follows : “In the fifth mandala belonging to Atri 
there are six anuvākas. ” The BD? also refers to the fifth mandala as the Atri- 
mandala. The tradition in respect to the authorship of this mandala seems to rece- 
ive ample corroboration from the frequent occurrences in it of the name, Atri, 
used either in singular or plural. 


To begin with, it is necessary to scrutinise all the references to Atri and the 
Atris in the whole of the RV-samhite. The word occurs, in singular or in plural, 
about fifty times in RV. Out of these passages about fifteen are from the fifth mandala. 
The following tabular statement will make the whole position clear. 


TOSSE ————— 


The word Place of occurrence 

1) Arih 1.139.9, 183.5; V.7.10; 40.6.8.; 73.6,7; 74.1; 78.4 VIII.42.5. 

(2) Atrayah V.22.4; 39.5; 40.5. 

3) Atrim 1.116.8, 117.3; 11.8.5; V.15.5; VI.50.10; VII. 71.5; 
VIII.5.25; X.80.3; X.143.1,2; 150.5. 

4) Atraye 1.51.3; 112.7, 16; 118.7; 119.6; 180.4; VII 68.5; VIII. 
73.3,7,8; X.39.9.; 143.3. 

(5) Atribhyah V.67.5. 

6) Atreh V.2.6; VIII.35.19; 36.7; 37.7. 

(7) Atrinàm VIII.36.6; 38.8. 

(8) Atre V.40.7. 

(9) Atrivat 1.45.3; V.4.9; 7.8,22.1, 51.8-10, 72.1. 


Now, these passages must be carefully analysed so as to find out whether they refer 


(1) to Atri as the progenitor or the eponymous sage, or 

(2) to a member of the Atri family, or 

(3) to the Atri-family as a whole. 

ccurs in several passages as mentioned above, is 


The word, atrivat, which o : 
y denotes the ancient eponymous sage. It seems 


very important in so far as it clearl 


(1) Sayanabhasya, RV, VSM, II, p. 719. 
(2 BD V. 12ff. 3 : 
The Ārsānukramaņī published by Bibl. Ind. 1892, p. 249 says: 


aaefa TAA ASV ITT 1 
garā: ag vs TTT TA UR 
aa aqaa d stureed afa i 
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that the purpose of the use of the names of ancient rsis with the termination vat was 
to show that, as a descendant of worthy ancestors, the particular seer, who was 
praying, was a fit and a proper person to do the act he was performing.? The exa- 
mples of this type of usage! from the RV are more nearly related in form to the 
ritual pravara.® 


In Vedic sacrifices, Agni is regarded as the carrier of libations and, there- 
fore, when the sacred fire is to be consecrated he must be formally invoked. After 
the consecration of the sacred fire, the Hotr and the Adhvaryu declare that the 
Yajamana or the sacrificer is as worthy as his famous rsi-ancestors to offer sacrifices 
to gods and thus they invite Agni or Havyavahana to carry his libations just as 
he did those of his great rsi-ancestors. This invocation eventually came to be called 
pravara$. 


In all such cases in the RV where forms like atrivat, bhrguvat, etc. are used, 
the comparison with the ancient seers lends dignity and efficacy to the present 
actions. Thus, there seems to be no doubt that the word atrivat refers to the ancestor, 
progenitor and the eponym Atri. In fact, the nearest approach to the pravara 
type of usage? seems to be a special peculiarity of the Atri-family. Exactly similar 
is the case of the phrase airer iva, used ny Šyāvāsva in the RV VIII.35.19. The line 
of reasoning in the minds of the seers in using expressions like atrivat and atrer iva 
must have been something like this : 


The famous ancient seer Atri must have been very powerful and his 
prayers magically very potent because they are said to have been heard by the 
A$vins who rescued him from his pitiable plight. Even his name came, in course 
of time, to be invested with that magical potency. Gods have, in fact, no alternative 
but to make effective such prayers as are either associated with Atri's name or are 
composed according to the pattern evolved by Atri. So these 


passages, where Atri 
is referred to as a model, point to the progenitor Atri. i 


(3) Max Müller, Hist. Sansk. Lit, p. 386, writes : 
“When, therefore, a Brahmin has his own fire consecrated, he wishes to declare that he 
is as worthy as his ancestors to offer sacrifices and he invites Agni to carry his oblatious 
to the gods as he did for his ancestors.” 

(4) Cf RV I. 62. 1; IV. 37. 3; IX. 97. 51; VIII. 40. 12 etc. 


(5) J. Brough, The Gotra-Pravara-Mafijari, 1953, p. 19. 
(6) 


Thus it seems that the names of the ancestors were supposed to be invested with 
some magic power which facilitated the acquisition of the favour of gods. The conception 
of pravara, again, is based upon the importance attached to the continuation of the family, 
to the ‘identity’ in other words, of the ancestors and the descendants. According to 
vds (op. cit.), the use of pravaras became apparent during the formation period of the 


. 


(7) According to the Sūtrakāras the method of reciting the names of the rsi-ancestors (which 
is technically called fravaroccara) is different for the Hotr and for the Adhvaryu. "The Adh- 


varyu goes backwards from the descendant to the ancestor, while the Hotr recites from the 
ancestor down to the descendant, e. g. untaruradmtaama Td eaae fa eT 
PREFE CEECEE CREE: wrafafa aeaa: | 


(8) The word atreh in VIII. 36. 7, also refers to the ancient seer ‘because the word is 
preceded by ‘yatha (cf. Syavasvasya tathā O?nibonsosabon yathā a$rnoh atreh). 
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The word Alrih, which occurs in I.139.9, 183.5, VIII. 42.5, again presumably 
denotes the progenitor Atri, because there he is mentioned as an ancient seer with 
Gotama, Purumilha, Dadhyafi, Angiras and Kanva. The words Alrih and Aire 
seem to denote the same ancient eponym, because in the passages in which they 
occur Atri is connected with a specific event concerning the solar eclipse and Svar- 
bhànu. According to the criteria discussed elsewhere, therefore, it can be said that 
these passages point to the eponym Atri. 


Next in importance, in this connection, are the passages which refer to Atri 
as a protege of the Asvins. In such cages the word Atri is invariably found to be 
either in the dative (atraye) or in the accusative (atrim). In all these passages Atri 
is said to have been rescued by the Asvins from out of a burning abyss (rbisa)*. 


There are, however, a few passages, which contain the word Atri in singular, 
but the word denotes, in those contexts, rather a member of the Atri family. In 
X.143.1-3, for instance, the words atrim, atraye etc. are used by Atri Samkhya in 
this sense. In VIII.73.8, Gopavana Atreya says, varethe agnimalapo vadale valgu atraye. 
In these passages there is no specific event mentioned, nor is there a reference to the 
poet being a protege of any specific god, nor again is Atri mentioned as a model. 
So these passages, probably denote a member of the Atri-family. 


The word Atri used in plural, such as alrayah,'? atribhyah and atringm™ 
clearly refers to the members of the Atri-family or to the Atri-family or to the 
family as a whole as in the case of V.67.9 ( alrayas tam anvavindan na hi anye 
agaknuvan ). Yt may be incidentally pointed out, in this connection, that the word, 
ātreya, is nowhere used in the RV to denote a member of the Atri-family. That 
word is, however, frequently used in that sense in the Brahmanas, the Upanisads 
and the later literature. 


The passages containing the words Airi, whether in singular or in plural, 
can be examined from another point of view also. It would for instance, be interest- 
ing to find out which of the Rgvedic rsis refer to Atri and in which contexts. Pra- 
skanva Kānva (1.45.3.), Savya Angirasa (1.51.3), Kutsa Angirasa (1.112.7, 16), 
Kaksivan (1.116.8, 119.6), Parucchepa (1.139,9), Agastya (I.183.5), Ghosā Kaks- 
ivati and Saucīka Vaisvānara (X. 80.3), Mrlika Vāsistha (X.150.5), Rjišvan 
(VI.50.10), and Vasistha (VII.68.5; 71.5) mention Atri along with other anci- 
ent sages as a protege of the Ašvins. This would indicate that, among the families 
of vedic rsis, the Atri-family had more intimate connections with the members of 


* other families. 


The fortieth hymn in the fifth mandala is generally considered to be the 
family hymn?? of the Atris. As such a detailed study of that hymn would prove very 
helpful for our purpose. This hymn is the concluding hymn of the Indra-group. 
Traditionally, Indra (1-4), Surya (5), and Atri (6-9) are mentioned as the deities 
of that sakia. The hymn can be broadly divided into two parts. The first part 


(11) RV V. 67. 5. 
- (12) RV VIII. 36. 6, 38. 8. 
es that this hymn, which deals with the magic-free- 
the family-hymn of the Atris. 


(9) For a fuller discussion of this legend see the sequel. 
(10) RV V. 22-4, 39-5, and 40-5. 


(13) Geldner, Der Rgveda, 1L, 38, observes 
ing of the eclipsed sun by Atri, constitutes 
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consisting of stanzas (1-4) contains an invocation to Indra, where he is addresseq 
with the words, vrsan indra wrsabhir vrsrahantama and is entreated to drink 
Soma. In the fourth stanza, various epithets such as Tjis/, vajri, vrsabhah, lura sat, 
susmi, rājā, vrtrahā, and somapāvā are employed in respect of that god, who js 
incited to exult in the mid-day savana. The second part consists of stanzas five to 


nine, and is partly in a dialogue-form. It describes the wondrous exploit of | 


Atri, namely, his rescuing of the sun from the demon Svarbhanu. Sāyaņau 
accordingly, remarks, in his commentary to the fifth stanza as follows : 
idamadicaturbhir mantrair atrinam karma kirtyate. It will be thus seen that the two 
parts of this hymn are not organically connected with each other. In other words, 
the hymn as a whole does not constitute a homogenous unit. For our purpose, how- 
ever, it is the second part, where the exploit of Atri is mentioned, that is particularly 
important. The stanzas in question!? may be translated as follows : 


(5) When Svarbhànu!5 of the Asura race pierced thee, O sun, with dark- 
ness, all worlds appear like a man who is bewildered in a region with which he is 
not familiar (aksetravid ) .1* 


(6) When, Indra, thou didst sweep away the magical wiles of Svar- 
bhanu, which were operating beneath the sky, Atri discovered (rather recovered) 
by the fourth text (turiyena brahmana) the sun, which had been hidden by the 
hostile darkness. 


The phrase turiyena brahmaņā is very important. It means ‘the fourth 
sacred prayer’. Great magic power was usually attributed by the seers to their 
hymns and prayers. The very names, brahman and mantra, by which the com- 
positions are known would amply confirm such assumption. It has been seen, 
in a previous chapter, how the god Brahmanaspati was a conscious priestly 
creation and how, through that god, the priestly community glorified the magic 
power of prayer.18 Vedic priests, must have indeed been anxious generally to 
impress upon the people the fact that it was not merely the valour of Indra or 

- warriors, which helped them towards victory. In order to be truly effective, 

that valour had to be necessarily aided by the magic power of prayer. Sayana 

interprets the phrase turiyena brahmaņē as ‘through the fourth stanza’, that is to 

say, through the eighth stanza in this hymn (gravno brahma etc.), which is the 

fourth stanza with reference to the stanza preceding the present one.1? Sengupta”? 

who believes that the second part of this hymn clearly refers to the phenomena 

of solar eclipse, takes the words to mean, "the fourth prayer of the day, most 

(14) Sayanabhzsya, RV, VSM, III, p. 836. (15) RV V. 40. 5-9, 

(16) It may be pointed out that the word Svarbhānu late 
geisqd taulgutamed fazer "q | 
feria aaa afam: FRE GA ll Sifupzlavadha 2.49 

Amarako§a (digvarga) enumerates Svarbha 
(17) The word, aksetravid has been translated by Geldner (op. cit.) as *confused regarding the 


location", He also points out that the word also occurs in AV 7-1. TS 2-1:2-25; Mai- 
trājaņi sam 2-48-11; 4-111-1; KS 12-13. and SB 5:3.2.2, 


r on became a synonym of Rāhu. Cf. 


nu among the five synonyms of Rahu. 


(18) Dandekar, ‘Vrtraha Indra’, ABORI, XXXI, p. 52. 
(19)  Szyanabhzsya, RV, VSM, II, p. 837. (20) JASBL, Vol. Vil, NA 


CC-0. Gurukul Kangri Collection, Haridwar 


in EL Lue 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
65 


likely belonging to the fourth part of the day". According to him, the solar 
eclipse, in question, thus came to an end in the fourth part of the day. He goes 
a step further and says that the word brahman here means ‘a summer-solstice-day'. 
In support of this he quotes the Sankhayana Aranyaka (I. 2) where the "Māha- 
varta day’ is said to be brahman and the Jaiminiya Brahmana (II. 409-10), which 
says : madhyalah Samvatsarasya visuvali mahāvralam upayanti. In short, according 
to Sengupta, luriyega brahmana means turiyeņa kālena brahma-divasena. This 
interpretation suggested by Sengupta cannot, however, be accepted. For, 
it would be difficult to find any other passage in the RV, where the word, 
brahman, is used in this sense. Ludwig*! interprets the phrase to mean, ‘the 
fourth prayer of the day in addition to the usual liturgy of three prayers against 
an eclipse’. 

If we investigate the word, /uriya, and its meaning in the RV, we find 
that the word occurs in the RV ten times®? and everywhere Sayama has inter- 
preted it to mean calurtha, except at VIII. 3. 24, where he interprets it to mean 
‘destroying’ (turiyam šatrūņām türvakam himsitāram). But the first interpretation 
is obviously perferable. The phrase (uriyega brahmané would thus mean: 
as the result of the fourth magical formula.?? 

The next stanza contains the words of Sürya. He says— 

(7) Let not the violator, (0 Atri) swallow me through hunger with fear- 
ful darkness, for, I am thine (tava santam). Thou art Mitra?! whose wealth is 
truth (saiyēradhāķ); do thou and the royal Varuna both protect me." 


(8) Applying the Soma-crushing stones, performing worship, serving the 
gods with reverence and praise, the priest (Brahma) Atri placed the eye of 
the sun in the sky, and dispelled the illusions of Svarbhanu. 


(9) The Atris discovered the sun which Svarbhanu had pierced with dark- 
ness. No others could. : 


Let us see what exactly is suggested by stanzas 5-9. Even a superficial 
reading of these stanzas will lead one to the conclusion that they refer to the solar 
eclipse, which the seer Atri must have witnessed. 


The fifth stanza describes, in a vivid manner, the confusion caused among 
the people when the sun was enveloped in darkness. They did not know what 
had happened to the sun, all of a sudden. So naturally they attributed the 


(21) Ludwig, quoted by Griffith, Hymns of the Rgveda, I, p. 502, footnote. 

(22) RV I-15-10 164-45 11-37-4 IV-45-1 VIII. 3:24 352.7 80-9 IX. 96. I9 X. 67-1 
and 85.40. "s 

(23) Charpentier, Brahman, Untersuchung I-II, also expresses the same opinion. - “Brahman 
—Baresman (bundle of grass)—magic—hymn on the one hand and Upanisadic Brahman 
on the other.” . :4 
Gonda, Remarks on similes in Sanskrit literature, p:3, points out that the Vedic repetitions 
and figures of speech possess a very real and essential expressive value, they intensify the 
magic power or religious value of the text, have a hallowing effect, and render the text 
solemn. Bergaigne (quoted by Lanman in Fesigruss Roth, p:190) suggests that the 
‘turiyam brahma’ is no more than the “One ! two ! three ! and Pesto V” of the thimble- 
riggers, x 

(24) Evidently a pun on this word is here intended. 
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authorship of the mischief to Svarbhanu.?5 The sixth stanza tells us that Atri 
rescued the sun by means of his ‘fourth sacred prayer’. The seventh stanza, 
which is the speech of Sūrya, suggests that the eclipse was feared to be total but 
that it was not so at the place where Atri observed it. Sūrya requests Atri and 
Varuna to protect him from the sorcerer who eclipses him with darkness. The 
eighth stanza clearly mentions that Atri placed the eye of Sūrya in the sky. 
This indicates that the eclipse had come to an end and that Atri was ultimately 
successful in defeating Svarbhānu and freeing the sun. The last stanza glorifies 
this achievement of the Atris—an achievement which it was impossible for 
others to accomplish. j 


It would be helpful to examine, at this stage, the views expressed by 
different scholars in connection with this hymn. Lanman?® remarks that the 
hymn is not homogeneous and contains the substance of two separate hymns, 
He draws attention to a parallel to this Vedic "ihisa-hymm occurring in the 
Satnyutta JNikaya," II. 1. 10, where Buddha figures as the rescuer. He has also 
pointed out that the latter may be a mere imitation of what is represented in the 
Brāhmaņas. Oldenberg?? also says that the first four Stanzas belong to the 
original and stanzas 5-9 are an appendix, a sort of akhyana relating to the magic 
about solar eclipse. Bergaigne,? on the other hand, is unique in his view 
about this hymn. He points to a sort of analogy between V. 40 and V. 78,30 
because both the hymns begin with three stanzas in Usnik metre with a refrain 
and a fourth in Tristubh. Both the hymns, again, have an appearance of a 
magical formula. It is, however, more likely that, in V. 40, two independent 
fragments have been brought together, at a later stage, with a view to artifici- 
ally associating Indra with an exploit with which, presumably, he was not ori- 
ginally connected. Such a tendency to connect the national god, Indra, with 
every important event is often noticeable in Ry. 


Svarbhanu is not mentioned at any other place in the RV. He is also 
not mentioned in the AV. The AV mentions some exploits of Atri in connec- 
tion with the sun! but there is nowhere any clear reference to an eclipse. The 
Brahmanzas,? on the other hand, contain frequent allusions to Svarbhanu’s evil 
doing and to Atri’s beneficent exploit.33 


In the MBA.?! we are told of an exploit of the sage Atri, 
to deliver the gods from distress and restore light to the celes 


(25) Lanman, Festgruss Roth, p*190, interprets the word, Svarbhznu to mean ‘having i. e. keep- 
- ng or withholding the. sun's beams (svar -+ bhanu)’. 

(26) Lanman, op.cit., P'187. (27) Ed. by Feer, p. 51. (28) Noten, p-334 ff. 

(29) Quoted by Eanman in Festgruss Roth, p- 190. 

(30) The hymn is discussed later on in this chapter. 

(31) AV XIII-2-4, 12, 36. (32) CK TMB, VI-6-8, SB V-3-2, 

(33) The Kausitaki Br. (24-3-24) seems to provide us with a clue as regards the time, when the 
eclipse must have occurred. It tells us that the Atris performed a three-day rite before 
and after the Visuvanta and drove away the darkness of Svarbhanu. This would indicate 
the day on which the eclipse occurred. According to the AB (18-18) and the AB (19-3) 


Viguvanta is the summer-solstice day. The TS (VII-4-8), the TB (V. 9) and the Yajusa 
Jyautisa (23) also suggest the same thing. 
(34) MBh., XIII. 157. 1-14, 


who interposed 
tial luminaries. 
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Here, Svarbhanu, who fought on behalf of the demons 


: , Is said to have covered 
the sun and the moon with his arrows. 


The gods then approached Atri and 
requested him to defeat the demons and Atri did accordingly. The story thus 


coincides in many details with that in the $B (V. 3. 2. 2)and seems to represent 
the middle link in the chain of development and growth of the later Rādu 
Ketu legend out of the Vedic Svarbhānu legend. 


Among the individual members of the Atri-family, who appear as seers 
in the RV, Syāvāsva is perhaps the most important. He is the seer of a series of 
ten hymns addressed to the Maruts,35 namely, V. 52-61, out of which a homo- 
geneous legend can be reconstructed. In V. 59. 1; 61.5, 9, the name of this 
seer is given as Syāva, while, in V 81.5, VIII. 35. 19, VIII. 36. 7, 38-8, 
the name occurs as Syāvāšva. The passage V. 52. 10-11 appears to be in the 
form of a danasluti, wherein the Maruts are to be regarded as patrons. In V. 61 
there is a reference to a'legend, which, in later literature, occurs in various 
versions such as those given by the Anukramani, Sadgurušisya, the BD, the 
Nitimafijari, and Sāyaņa. The basis of the legend is constituted by a kind of 
double experience of Syāvāšva. The sixtieth hymn in the fifth mandala mentions 
the vision which Syāvāšva had, and the same hymn also speaks of the gifts which 
the seer received from a princess. In stanzas 1-4 of V. 61 we are told that the. 
Maurts appeared before Syavaéva suddenly as wonderful riders without vehicles. 
"Who are you, O heroes,” asked Syàvàéva, “who have come singly, from a 
remote region ? Where are your horses, where the reins ? How could you 
come ? How had you'the power ? O you bridegrooms with a lovely spouse, 
may you warm yourself at the fire.’ The seer, however, recognised the 


"Maruts immediately. In the sixth stanza, Syava$va praises one Sasiyasi, whó 


was most probably the wife of 'l'aranta. She gives him gifts and refers him to 
her borther-in-law Purumilha. In the tenth stanza we are told that the seer 
ls eventually patronised by Taranta and Purumilha. Stanzas 11-16 which form, 
a direct continuation of st. 1-4 indicate that Syavasva recognised the gods to 
be the Maruts. He, therefore, praises them again. According to the seven- 
teenth stanza, the sūkla seems to have been dedicated by Syavasva to Rathaviti 
Darbhya, his future father-in-law, through Ratri, the goddess of the night. - 
In stanzas 18-19, he expresses a desire for Rathaviti’s daughter and praises 
Rathaviti. 

It seems that the legends given by the Brhaddevate*’ and by Sāyaņass are 
based on this sixtyfirst hymn. From these sources we get the following informa- : 
tion, Syāvāšva was the son of Arcananas who was officiating at a sacrifice per- 
——————— 

(35) Geldner, Der Rigveda II, 57, poinis out that this group constitutes a small samhita by it- j 
self. The relation between Šyāvāsva and the Maruts becomes clear from V-61. This 


close relationship is also referred to in the JB I- 164. Syavasva is also the author of V. 
81-82, VIII. 35-38 and IX. 32. For further information about this seer see the chapter : 


x a » 
“The seers of the Pāvamāna mandala”. 


(36) Sieg, Sagenstoffe der Rgveda, p:50, says that the sūkta has a romantic tinge and a motif 


foreign to the RV, such as Syavasva's love for the princess. Of all the motifs the most strik- - 


ing is the vision of the Maruts which Syāvāsva has. 
(37) BD V. 49 ff. (38) Sāyaņabhāšja, RV VSM, II, pp. 926-27. 
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formed by the king Rathaviti Dàrbhya. Arcanānas was anxious to obtain the 
king’s daughter for his son in marriage. But, though Rathaviti was agreeable 
to Arcanāna’s proposal, his wife insisted on her son-in-law being a Tsi. While, 
after having been thus repulsed by the queen, Arcananas and his son were return. 
ing home, they met, on the way, their former patrons, Taranta and Purumilha, 
These latter honoured Arcananas with gifts and  Taranta's wife, SaSiyagi, 
presented Syāvāšva with abundant wealth. Syavasva was then fortunate 
enough to meet the Maruts in the forest, praised them and thus became 
a tsi. As a result of this, king Taranta himself offered his daughter to Syavasva 
cadi honoured Arcananas with gifts. The fact of Syāvāšva's having received 
gifts from Taranta and Purumilha is referred to in the Sankhayana Srauta Sūtra,40 
In the PB?! there is an arthavdda for the Syavasva-Sama where we are told that 
Syavasva was abandoned in a waste-land by his friends. There he saw this hymn 
causing or stopping rain and eventually became successful. 


Other individual members of the Atri-family who are traditionally 
mentioned as the composers of hymns but who do not seem to have played any 
significant role in the cultural history of the Vedic age are : Andhigu (son of 
Syavaéva IX. 101), Gopavana (VIII. 63), Paura (V. 73-74), Višvasāman 
(V. 22), Pratiprabha (V. 49), Sadaprna (V. 45), Bahuvrkta (V. 71-72; V. 
44. 11), Yajata (V. 67-68), Urucakri (V 69-70), Sasa (V. 21), Svasti (V. 50-51) 
Visvavara (V. 28), Gaya (V. 9-10; X. 63-64), Dvita (V. 18; IX. 103) Apala 
(VIII. 80), Pratibhanu (V. 48), Gatu (V. 32), Evayàmarut (V. 87), Budha 
and Gavisthira (V. 1), Püru (V. 16-17), Saptavadhri (V. 78; VIII.62), Rata- 
havya (V.65-66), Vasušruta (V. 3-6), Kumara (V. 2), Isa (V. 7-8), Sutam- 
bhara (V. 11-14), Vasūyu (V. 25-26), Avasyu (V. 75), Srutavit (I. 61), 
Satyašravas (V. 79-80). No important information is available about these 
seers except perhaps that they style themselves as the members of the Atri-family 
or mention the name of Atri, the progenitor, in their sūktas. 


Apālā and Visvavārā are the two female scers belonging to the Atri family. 
Apala is credited with being the author of VIII. 91 and a very interesting legend 
about her is narrated by Sayana in the preface to that hymn. As the result of 
her great devotion to Indra, she was cured of her Skin-disease and was made by 
that god as bright as the sun.'* Višvavārā is the author of V. 28 in which she 
praises Agni for marital happiness and security of life.?? The last two rks in that 


hymn are recited at the kindling of the sacred fire m the newmoon and the full- 
moon sacrifices, 


As sources of history, 


the dānastutis in the RV possess an importance of 
their own. It is true that, 


from the poetical point of view, they are not of a 
very high order, but it is possible to glean from them information about some 
historical tribes and kings together with certain indications about their geogra- 


phical locations. Some light is also thrown on the history of the families of singers. 


(39) Cf BD V-78. The JVitima&jari of Dya Dviveda draws some 
from the Syavüsva-Marut-legend, which, howev 


à er, appear to be rather far fetched. 
(40) Sārikkāyana SS 16-11-7-9. The name of Syavasva occurs also in the AV (IV-29-4; IV 
3-15) with Purumilha, Arcananas and Atri, 


(41) PB VIII-5-9. (42) RV VIII-91.7. 


interesting morals (83-87) 


(43) RV V-28.3, 
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Generally speaking, the Atris seem to have enjoyed rich royal patronage. 
The BD’! mentions the names of some prominent patrons of the Atris as follows: 


APRAN SENSU: | 
QUIT qea: eara Taf Agfa, di 


Thus here Traivrsņa Tryaruņa,** Trasadasyu, A$vamadha and Rnancaya 
are said to have been eulogised by the Atris. The gifts given by them are enu- 
merated in the BD as follows : 


‘King Tryarnna gave to Atri 10,320 kine and a golden wagon with two 
oxen and Agvamedha gave a hundred oxen and Trasadasyu plenty of wealth. 
Rnancaya chose the seer Babhru, the son of Atri, to officiate as a priest at this 
Soma-sacrifice, in which sumptuous sacrificial fee of one thousand (cows or 
coins ?) was paid. So Babhru sacrificed for him.’ 


In the RV‘? Atri praises the generosity of Tryaruņa Traivrsna 
for having given him 120 bulls, a pair of horses, and 1000 coins and, 
in V. 27. 5-6, king Ašvamadha is styled as Šatadāvā. Tryaruna Traivrsna 
is identified by some scholars with Trasadasyu.!? Sayanat® and the BD,*° 
however, do not agree with this view. Babhru, the son of Atri, praises king 
Rnaficaya, the king of Rušamas,5! a neighbouring people in a successful fight 
against the enemies and is rewarded by the king with 4000 cows and a golden 
mahāvīra vessel. Syavasva Atreya praises Purumilha and Taranta"? for having 
given him cows. Now these two patrons, who are the sons of Vidada$va, are 
themselves described to have received gifts from Dhvasra and Purusanti. Sāyana 
in his bhāsya on IX. 58.35 says that Dhvasra and Purusanti gave gifts to Taranta 
and Purumilha. We come to know from Sayana’s quotation from the Satyaya- 


naka, given in this context, that Taranta and Purumilha regarded themselves as 


(44) BD V-24-13. 
(45) The BD (V. 14. 22 f.) gives an interesting legend about this king and his chariotere 


Vrsa Jāna. 

(46) BD, V. 30-34. (47) RV (V. 27. 1-2). 

(48) Manilal Patel in his Die Danastuti’s der Rgveda pp:44—15 conjectures that it might be a title 
of king Tryaruna meaning ‘the harasser of the Dasyus (irasad + dasyu)’. 

(49) Sayanabhasya, RV, VSM, II, p- 790. (50) BD V. 14. 22 ff. 

(51) Sayana, while commenting on (RV V.30. 12) says, *Rufamzh Rņaticayanāmno rājrtah kim— 
karzhb. In the RV VIII. 3. 12, Rsama is mentioned with Syāvaka and Krpa. In RV 
VIII. 4. 2, one Ruma is mentioned. The Rušamas are mentioned in VIII-51-9 also. 
According to Ludwig, Syavaka, Krpa, Paviru (VIII 51.9., Kauruma (AV XX), and 


Ruma are all Rušamas. 

(52) RV V. 61.10. 

(53) Purumilha is referred to as a rsi in the RV I. 151. 2, 183. 5, VIII. 71. 14 and AV IV. 
29-4, 18-83-15. According to the TB (13:7-12) and the JB (I-151) these two kings 
were the sons of Vidadašva and Mahi, the daughter of Arcanünas. In the 7B (I-151), 
the kings are referred to as Devarsis and Mantrakrts. In the TB (13-7-12), they are 
mentioned as receivers of gifts. The names Dhvasra and Purusanti which occur in a quo- 
tation from the Sztyayanaka given in the Sayanabhasya on the RV IX. 58. 3 are both in dual. 
Perhaps this might have been due to case-attraction and for the sake of metre. This sugg- 
ests to us that Dhvasra and Purusanti must be identical with Dhvasanti and Puruganti 


who are mentioned together in the RV I. 112-23. 
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garagira, that is, as drinkers of positon®* on account of their having received Presents 
from their patrons Dhvasra and Purusanti. We learn from the RV IX. 58.3 that 
Kasyapa Avatsara also is one of the receivers of gifts from Dhvasra and Purusanti, 
This establishes the contemporaneity of Syāvāsva Atreya, Kāšyapa Avatsara, 
Taranta and Purumilha, and Dhvasra and Purusanti. As has been already pointed 
out, king A$vamedha is eulogised as a generous king by Atri, for, he had donated 
to.the seer a hundred bulls. “Gladdening are the gifts of A$vamedha like the Soma” 
(RV V.27.5) declares the seer. Ludwig (Mantralitteratur und das Alte Indien, pp. 
126—27), however, points out that king Asvamedha belongs to the Anus. Accord. 
ing to Oldenberg (ZDMG 42, pp. 212-15), the kings and tribes mentioned in 
some of the Atri-hymns, such as Trasadasyu (V.27.3), the  Pürus (V.17.1) and 
the Anus (V.31.4), are generally connected with the party antagonistic to Sudās 
and the Bharatas. The characterisation of the Atris as pancajanya (1.117.3) 
cularly significant in this context. It would seem th 
the five Aryan tribes, namely Puru, Anu, Druhyu, T urvaša, and Yadu, who were 
among the first Vedic colonisers of India. The Bharatas who belonged to the later 


wave of the Aryan migration, aimed at becoming sovereign lords of all the Aryan 
settlers including the paficajanāh. 


1s parti- 
at the Atris were the priests of 


This gave rise to a kind of antagonism between 
the Bharatas and the paičcajanāh. As pointed out elsewhere this antagonism even- 
tually resulted in the war of ten kings, by which time, however, Visvamitra seems 
to have become the priest of paižcajanāh. 


Another member of the Atri-family, namely Bhauma Atri mentions 


Ürjavya as his patron (V, 41.20). The patrons mentioned in V.79 can be 
genealogically arranged as follows : 


Sucadratha 


| 
Vaya 


Sunitha 


Satyasravas 


In the fifth mandala we find that the rsis 
mentioned as recipients of gifts. S 
Trasadasyu Paurukutsya (V.33.8), 
Dhyanya Laxmanya (V.33.10) and 


belonging to other families also are 
amvarana Prajapatya, for instance, eulogises 
Mārutāsva, Cyavatàna, Vidatha (V.33.9), 


Satri, the son of Agnivesi. Prabhūvasu Angi- 


(54) This seems to imply a reference to the Vratya-sect. 
pp- 8-9, says that the vratyas formed 
times and that their reli 


Dandekar, ‘ Rudra in the Veda ^ JUP, 1, 

a distinct and an independent religious cult in ancient 

1 gious ideology had a very close affinity with the personality and wor- 

ship of Rudra. According to the PB XVII. 1-4, the vrztya community was broadly divided 
into two classes—the arhats and the Yaudhas. The same Brāhmaņa further says that the 
orāljas were divided into four classes namely, hina, gara gir, Samanicamedhra, and nindita. Out 

-. of these four classes, the gārāgir ( = swallowers of poison ) and the Samanicamedhra ( — one 
whose penis hangs low through control of passion ) are of particular interest 

. very emphatically underline the close relationship which must have subsisted between Rudra 


à and the religious cult of the orābyas. Like the gārāgir, the munis also are described as drinking 
poison in the company of Rudra (X. 136-7), 


in so far as they 
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rasa praises the gifts of king Srutaratha who is also referred to as a patron of Kaks- 
ivan (1.127.7). h 

The Danastutis in the fifth mandala are important also from another point of 
view. We get in them clear indications of the rivers, on which sacrifices were per- 
formed by the ysis. The river Parusni, for instance, is mentioned in V.52.9, where 
it ig said that people wearing woollen garments lived on its banks. The river 
Yamuna is mentioned in V. 52. 17, in which the rs? says that he received cows and 
horses on her banks. There is a mention of several rivers in V. 53. 9. Out of these 
rivers, the Rasā probably is an affluent of the Sindhu known as Anitabha. 
The Krumu, a tributary of the Sindhu, is identified by some scholars 
with the modern Kurum. The Kubhā is the Kophen or the Kabul 
river which falls into the Indus near Attock. The Sarayu is probable 
a river in the Punjab, which gave its mame to the Sarayu or Sarju 
of Oudh. The river Sudugha, which is mentioned in V.31.8, is said to have 
been made fordable by Indra for Yadu and Turvaša. The river Gomati which 
is referred to in V.61.19 is a tributary of the Sindhu and is probably identified 
with modern Gomala. 

Generally, the Vedic people organised their sacrificial sessions only on the 


banks of certain rivers. At least the more important of the sacrifices, which gave 


rise to the dānastutis, appear to have been held on the banks of rivers. It is indeed 
possible to assume that the settlements of the Aryans were mostly situated on the 
banks of the bigger rivers and their tributaries. The Atris, it would appear from 
their dānastutis, had spread in the delta of the Sindhu and its tributaries, as 
far as the Kubhā in the West and the Gomati or the Yamuna in the east. 

A few observations may now be made regarding the position of Atri among 
the Saptarsis. Even in the RV itself, we find passages where the rsis are typified as 
belonging to a group of seven. These are mentioned as such four times in that Veda.*5 
In his commentary on 1.31.5, Sayana says that the sapta viprah, mentioned in 
that passage, are Bharadvaja, Kasyapa, Gotama, Atri, Vi$vamitra, Jamadagni 
and Vasistha. In other satihitās,** too, they are mentioned several times. They are 


also mentioned in the $25? and the BĀU.** The Visņu Purána?? also gives the same 
hat, in all these contexts, Atri is inva- 


list. From our point of view it is significant t M 
riably mentioned as one of the Saptarsis. The Baudhayana® and the Āsvalāyanast 
sraula-sülras have mentioned the same seven rsis among whom also the name of 
Atri occurs. 

But the case regarding Atri’s position as a gotrarsi is different. An important 
stanza in the MBR. states that the golras were originally four only®. This 


(55) RV I. 31-5; IV. 42-8; X. 109-4; 130-7. 
(56) VS XIV. 24, AV XI. 1-1:24, XII. 1-39. 
(57) SB. II. 1-2-4. 

(60) BSS, rsitarpana. p.31 as quoted by Ghurye, 
(61) ĀSŠS. rsitarpana. cf. also Ramaprasad Chanda, 
(62) HF af aya ATT 


are: wat afl ATA TI 
art scarf Mather rper it TT 
amama wer are a agi TATA I Santi Parvan 


(58) BAU. II. 2-6. 
(59) Visnu p. 3-1. 
PAIOG, IX, p.940. 
Indo-Aryan Races, p.19. 


296. 
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means, historically, that there were originally only four great stocks of Aryan 
families and that, subsequently, their number increased. If we compare the 
later eight names of the gotras and the ancient four we would find that Kasyapa 
and Vasistha continue from the old list, Bhrgu is substituted by his son Jamadagni 
ARgiras is substituted by his two sons or grandsons, Bharadvaja and Gautama, 
and three are entirely new additions, namely, Visvāmitra, Atri and Agastya, 
Possibly these three were newly arrived families, but that they had arrived 
fairly early during the Vedic period is clear, for, all of them are well-known 
Vedic zsis. As regards the statement, karmatah anyāni gotrazi, it can be said that 
Vi$vamitra practised penance and became a rşi. But what about Atri ? Are 
we to suppose that the freeing of the sun from darkness by Atri is the karma on 
account of which he came to be a famous rsi ? 


It may be that the progenitors of the four ancient families mentioned in 
the MBh. were so eminent that their names were adopted as family-names by 
their descendants. In other words they became the first gotrarsis. In course of 
time, however, other seers achieved eminence through their penance, glorious 
exploits etc. and consequently founded their own gotras. Thus the number of 
gotras increased. But even this explanation does not make the omission of Atri 
from the miilagotras easily accountable. For, the RV describes Atri as the seer 
of the five original tribes of the Vedic people (Paficajanyah) and the Brahmanic 
tradition also looks upon him as the greatest of the sages who contributed to 
the development of the sacrificial technique. 


The later epic and Puranic literature provides some interesting glimpses 
into the career of Atri and other members of his family. The Ramayana, for 
instance, mentions Atri as one of the Prajapatis.? In the Adiparvan of the MBh.™, 
Atri is mentioned as one of the six great ysis while in the S@ntiparvan he is men- 
tioned as one of the seven sons of Brahma. According to the Viszu Purāna, 
Atri was the son of Brahma, and the father of Soma, the moon, whom Brahma 
installed as the sovereign of all plants, Brahmanas and stars. He is, thus, acc- 


ording to the Purdnas, connected with the Lunar Dynasty. The Bhégavata ` 


Purāņa* télls us that Anasūyā was his wife. Datta, Durvāsa, and Soma are said 
to be his sons. According to the Vayu Puréna 1.59, Prabhākara is the earliest 
Atreya, who is said to have married ten daughters of Bhadragva (or Raudra$va) 
and Ghrtāci. Bhadraéva was an early Paurava kings9? and the Puranic genea- 
logy says that he had ten sons called Svastyatreyas and that from him the 
important Atreya golras descended. The chief among these were the two famous 
rss, Datta Atreya and Durvàsa.5 From Datta, four different branches are 
said to have descended, namely, Syavagva, Mudgala (Pratvasa), Bālārka 
[Se 

(63) Ramayana III.148. 

(64) Adiparvan, 2518. 

(65) '"Visnu p. IV.6.2 fr. 

(66) Bhagavata P. 3,21—24. 

(67) In this connection it has been pointed out by Ghurye, PAIOG, IX, p.938, that the Bhrgus and 


the Atris, thus, seem to have had more ancient connection with the Aila family as their priests. 


Apnavāna Bhargava had married ten daughters of the Aila king Nahusa. 
(68) Markandeya P., 17.6-16. VHC 
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(Vadbhütaka or Vavalgu) and Gavisthira. Six Atreyas are mentioned, by 
the Vayu Purāņa,* as hymn-makers namely, Atri, Arcanānas, Gavisthira Bal- 
gütaka, Syavasva and Pūrvātithi, but in the the RV proper Balgütaka and 
Pūrvātithi do not appear as hymn-makers. 


Purusottama Pandita?? mentions the pravaras of Atris as given by the 
different Sütrakaras and the Purágas as follows : 


(A) Baudhayana Atreya, Arcananasa, Syavasva 
» » Vādbhūtaka 

2 A » Gavisthira 

(B) Kātyāyana and Atreya, Ārcanānasa, Syāvāsva 
Laugāksi P Gavisthira, Paurvatithi 

an Vamarathya, Pautrika 

(C) Apastamba Atreya, Ārcanānasa, Syava$va 
5 25 Gavisthira 

P 5 Atitha 

(D) A$valayana" Atreya, Arcananasa, Syavasva 
5 3s Gavisthira 

35 35 Paurvatitha 

(E) Matsya Purana Syavasva, Atri, Arcananas 
Atri, Gavisthira, Pürvatithi 

Atri, Vamarathya, Pautrika 


Before discussing the significance of the  fravaras of the Atris, as given 
by the different sūtras, it will be worthwhile to see what exactly, the concept 
of pravara is. The theory of pravara, is closely interwoven with that of gotra 
from ancient times. According to the Grhyasütras and the Dharma-sitras, the 
concept of pravara’ entered into several domestic ceremonies like marriage, 
mekhalābandhana in the Upanayana ceremony, Gaulakarma etc. Pravara , literally 
means ‘choice invocation’ (prakarsena varaņāni prarthanani pravarāh). A sacrificer 
invokes Agni to carry his offerings to the gods and, while doing so, by way of 


(69) Vayu P., 1.59.104. 1 
(70) The Gotra-Pravara-Manjari of Purusottama Pandita, ed. by John Brough, 1953, pp. 81-85 


( translation ). 
(71) Asse 12.14.1 sp ATTRA | 
afafescrrraraamifateocttatiaa te 1 
(72) In his paper ‘Gotra and Pravara in the Vedic literature °, PAZOC, VII pp.317-322, Kane has 


made a detailed study of this question. Also interesting in this connection are the discussions 
made by Karandikar Hindu exogamy, Vaidya “Golra and Pravara", PAIOG,I, pp.34-35; Ranga- 
chari, “ Gotras and Pravaras and their incidence on marriage a PAIOC, NI, pp.635 ff; 
Brough, “The carly history of the Gotras”, JRAS, 1946 and 1947 April, pp.32-45 and 75-90 


respectively; Zimmer, Studien Zur Geschichte der Gotras ( Berlin, 1914). 
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a kind of recommendation or support for his invocation he recites the names 
of his illustrious ancestors, who, in former times had successfully invoked Agni, 
So the word, pravara, came to denote one or more illustrious ancestors of a 
sacrificer. It was laid down that the pravara of a gotra may be constituted by 
one, two, three or five rsis but not by four”. On a closer examination of the 
sūtras, the Rgvedic hymns and the Sarvānukramapi, it appears that the pravaras 
contain the names. of prominent mantrakrt seers i. e. the authors of the Revedic 


hymns. 

As pointed out in a previous chapter, according to the Sūtrakāras, the 
order in which the names of the pravaras are to be recited is different for the holy 
and the adhvaryu. The adhvaryu enumerates the names backwards from the des- 
cendant to the ancestor while the holr recites them from the ancestor down. to the 
descendant." This procedure makes it certain that the rsis recited in the pra- 
varoccāra are related as ancestors or descendants and even the order of descent 
can be seen. These facts are very interesting as showing that the Indo-Aryans 
had kept up the memory of their descent from the Vedic seers through all the 
years up to the time of the composition of the sūtras. The pravara-system*? thus 
seems to have been dovetailed into the golra-system. 


, 


In the light of what has been said above we may now scan the lists of the 
pravaras of the Atris as given by the various Sūtrakāras. It is guite clear from 
those lists that Atri, Arcananas, Syāvāsva, Gavisthira, Pūrvātithi, Vamara- 
thya, and Pautrika are the pravaras of the Atris. Out of these the first four 
actually appear as authors of hymns in the RV. 


In his Gotra-Pravara-Manjari? Purusottama Pandita points out that 
no inter-marriage is allowed among these Alri-gotra—ganas, because of the 
identity of their gotra which results from the fact that the name of Atri, who is 
one of the seven rsis, occurs in all the pravaras, and also because two of the three 
ysis in the pravaras coincide.77 


Important from the point of view of the history of the gotras, is the Apri 
hymn in this mazdala.? It is attributed to Vasusruta Atreya. Brough” sees 
in the occurrence of Apri hymns in the RV strong evidence for a theory that the 
clandescent was continuous from the Rgvedic times. So, it can be said that the 


(73) Gf. Apastamba $S, saa qvi, zt vite, aM aid, 4 agd avttt oz wc 
TAA a rfr aoe ef fraraā. 8. 

(74) In the case of Atris, for instance, the Hoty addresses Agni as “ Atreya, Arcananas, Syavasva ” 
while the Adhvaryu says, * Syavaévavad arcanānovad atrivat ”. 


(75) As mentioned elsewhere, according to Brough, the use of pravaras became apparent during the 
formation period of the Yajurveda. 


(76) Edited by Brough, 1953, pp. 84-85. 

(77) Kane, PAIOC, VII, p.322, remarks : « When the requirement as todifferencre of pravara in 
marriage came into vogue, it is difficult to say. But if a guess may be hazarded, it appears 
that the requirement as to pravara was a later requirement than about gotra ”. 

(78) RV V.5. 

(79) “The early history of the Gotras ”, JRAS, 1947, p.83. 
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gotra of the Atris, as we know it from the sūtra-accounts, is identical with the 
Atris of the fifth mandala. The Āpri-hymn of the Atris is of the narásamsa type. 
It may be, incidentally, pointed out that the Āpri-hymn, (I. 13) ascribed to 
Medhatithi Kanva, has one stanza common® with the Apri-hymn of the Atris. 
The Apri-hymn of Medhātithi Kanva belongs to the tanūnapāt-type, which fact 
implies that the original Apri-ritual of the Kanvas was essentially different from 
that of the Atris. But the fact that one stanza is common in the two Apri- 
hymns would indicate that, in course of time, a kind of compromise was brought 
about in the system of ritual sponsored by these two families.*! 


Difference in ritual practices may, thus, be regarded as one of the most 
important clues for the pre-sūtra history of the gotra-system. Another clue is 
the difference in social practices which the later golras preserved. We know, 
for instance, that, in the sūtra period, the major golras were distinguished from 
one another by their modes of dressing the hair. In the Parišista to the Gobhila- 
Grhya-sūtra, ascribed to Gobhila’s son, the description occurs as follows : 


“The Vāsisthas wear a braid on the right side, the Atreyas a three- 
fold braid, the Angirasas a five-fold top-knot, the Bhrgus are shaven, the rest 
wear a crest."8? 


It would be very interesting to examine, at this stage, the relationship 
which the family of the Atris had with the other families of Rgvedic seers. From 
a study of the Vedic passages pertaining to this subject and occurring in the 
different mandalas of the RV, it would appear that the Atri-family stood in 
particularly close relationship with the Priyamedhas, the Kanvas, the Gotamas, 
and the Kaksivatas. 


Atri is, for instance, mentioned in close proximity with Priyamedha in 
a sūktas* which is composed by Priyamedha himself. Parucchepa mentions 
Atri with Priyamedha, Kanva, Dadhyafic, and Afigiras (I. 139. 9). It is also 
significant that the Priyamedhas are referred to as priests in the 4B**. Brahma- 
tithi mentions Atri, Priyamedha and Kanva together,9? while Kaksivan mentions 
Atri and Kanva as proteges of the A$vins. Mrlika Vasistha refers to Atri and 
Kanva along with Bharadvaja and Gavisthira. Bhauma Atri describes Vayu 
as Kanva-holās. Significant, again, is thé fact that a number of hymns of the 


(80) RV 1.13.9 = V.5.8. A 
(81) It should, however, be remembered that the sūtras are at variance with one another as regards 


sūtra (6.4.13-16), it belongs to the tanūnabāl-type. , 
(82) Cf. also RV.VII.33.1 where the Vasisthas are described as * daksiņataskapardāh °. 
(83) Grhya-samigraha 11.40, ZDMG, 35, p. 576— 
afanant aifasar sraaifeaa iad: | 
afsta: qose Host Ta: Rifas i 
(84) RV 1.45.3. 
(85) AB VIII.22. 
(86) RV VIIIL.5.25. 


(87) RV X.150.5. ES Pg 
(88) RV V.41.4. Sāyaņa interprets it as * onc who is invoked by the Kaņvas”. 
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seers of the Atri-family appear in the eighth mazdala, which normally Contains 
the compositions of the Kanva-family. The sūktas 35—38 in that mandala, for 
instance, belong to Syāvāsva Atreya. Sūkta 42 belong to Arcanānas Atreya 
and 62-63 belong to Gopavana Atreya while the sūkta 80 belongs to Apālā 
Atreyi. Not less important is the fact that the Āpri-sūktas of the Kanvas and the 
Atris which have been already referred to, namely, I. 13 and V. 5 have One 
stanza in common. It does not, therefore, appear to be merely a coincidence 
that the members of these two families are mentioned together. Such an ass- 
umption would seem to be corroborated also by the common occurrence of 
certain names of patrons in the fifth and the eighth mandalas e. g. Purumilha 
(V. 61.9; VIII. 71.14), Ru$ama (V. 30.12, VIII. 3.12), Babhru (V. 30, 
11, 14; VIII. 22. 10), and As$vamedha (V. 27.4) and A$vamedha (VIII. 68. 
15-16). These two families must have originally formed a common family; and 
even after having been separated into two distinct families, the Kanvas and the 
Atris must have retained their old family-afliliations. The close relationship 
between the Atris and the Kanvas may also be said to receive confirmation from 
the Puranic accounts. According to the Paurava genealogy, Atri was a son- 
in-aw of Rceyu, an early king in the dynasty of the Kanvas, who are repre- 
sented as descendants of a later king Ajamidha through his wife Kešinī. F urther, 
the Nàhusas seem to have been friendly with both the Kanvas and the Atris 
because both Sadhvarnsa Kāņva (VIII. 8. 3) and Sutambhara Atreya (V.12.6) 
mention them. So far as the relation between the Atris and the Gotamas are 
concerned, attention may be drawn to I. 183. 5 where Agastya mentions 
Gotama and Purumilha along with Atri. The fact that a sūkta of Nodha Gautama 
(VIII. 77) is included in the Kanva-mandala is also significant in this connection. 
As for the Atris and the Kaksivatas, Sàrhkhya Atri mentions Atri and Kaksivan 
together as the proteges of the Aívins?. Kaksīvān also refers to Atri’s rescue 
from the rbisa® and describes that seer as Pafícajanya?? and, in another passage,” 
he refers to the succour given to Atri and Kanva by the Ašvins. Ghosà 
Kaksivati refers to the protection of Atri Saptavadhri by the Ašvīns?. Signifi- 
cant, in this connection, is the fact that Bhauma Atri has been referred to by 
Sayana (V. 41. 5) as the priest of Kaksivàn, the son of Ušij?5. Bharadvaja 
is the uncle of this Kaksivan because the former is the borther of Dirghatamas, 
who is the father of Kaksivan. Most interesting in this connection is the 
occurrence, in the asvadigana of the Ganapatha of Panini, of two entires díreya 
bharadvāje and bharadvāja Gtreya?*. This implies that the gofra-name is Bhāradvā- 


(89) Altekar, ‘Can we reconstruct}Pre-Bharata-war history ?' PIHC, III, p. 49 


ARE Afai agra: anaad fas | 

Mentha: GET TEA CATAT FEST: A Mata P. 49. 16. 
(90) RV X.143.1. 
(91) RV I.116.8. 
(92) RV 1.117.3. 
(93) RV I.118.7. 


(94) RV X.39.9. Relation can also be traced between the Kanvas and the Kaksivatas from the 
fact that Medhatithi Kāņva and Sasakarna Kāņva mention Kaksivan in 1.18.1 and VIII. 
9.10. respectively, ns d 4. (95) RV V.41.5. 


(96) Brough, * The early history of the Gotras”. JRAS, 1946, p. 45. 
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jayana when an Ātreya is meant; conversely, it is Ātreyāyaņa when a Bharadvaja 
is meant. This is duly confirmed by the fravara lists, the family of the Bharadva- 
jayanas being included under the Atris, and the Atreyayanas among the Bhard- 
vājas. Thus the relation between the Atris on one hand and the Kaksivatas or 
the Bharadvajas on the other is continuously traceable from the RV down to the 
sūtra literature. 


It will be thus seen that the Atri-family had been one of the most popular 
among the Rgvedic rsi-families." The foregoing investigation would bring out 
another significant fact, namely, that all the families, with which the Atris are 
closely related, are also related with the Angirasa family. Kanva Ghaura was 
an Angirasa and so all the Kanvas can be generally said to have belonged to the 
Angirasa family. Priyamedha is an Angirasa and so must have been all the Pri- 
yamedhas. Kaksivan is the son of Dirghatamas Mamateya, who was the brother 
of Bharadvaja, the son of Brhaspati, who again, was the son of Aūgiras. Gotama 
is the son of Rahügana and had two sons Nodhas and Vamadeva. Now Vama- 
deva is clearly declared tó be an Angirasa. Thus, all the families which are 
closely related with the Atri-family can be regarded as having been, in one way 
or the other, sub-branches of the original Angiras-stock. So the Atri-family 
also, though not directly mentioned as such, also appears to have been a sub- 
branch of the Angirasas.?? 


From the sociohistorical point of view, therefore, the Atris must be said 
to have occupied a prominent position in the RV. The question would then 
arise as to why the Atris have been omitted from the list of the original gotras by 
the MBh. The RV itself describes Atri as theseer of five tribes, indicating there- 
by that he was a purohita of an important section of the Vedic people. The 
Brahmanical tradition looks upon him with particular regard as one of the greatest 
sages who contributed to the development of the sacrificial technique.” This 
must be the reason why, when the rsi of a hymn was not known, that hymn would 
be ascribed to Atri. "That is also why, at a particular rite at the beginning of 
a sacrifice, an Atreya is required tocome forward for being accorded honour. A 
pronouncement was made on such occasions with the words : Is there an Atreya 
in this assembly ? This suggests that only an Atreya was considered to be fit 
for being honoured at the beginning of the sacrificial procedure. But the 
non-mention of the Atris in the four milagolras, inspite of this their great eminence 
of the Atri-family seems to suggest that they were, for some reason or the other, 
traditionally regarded as being junior to the Bhreus, the Angirasas and the 
Vasisthas. 


(97) The Marathi proverb, atri sarvāšīn maitrī ( Atris are friendly towards all ), may be said to have 


its origin in these circumstances. Woe Sear EC 

(98) Indeed, Mankad, Date of the Rigveda, p.87, has tried to prove that the Angirasa family is the 
main stock to which most of the composers of the RV trace their origin. 

(99) Gf. TS 7.1.8. The point is treated at a greater length later in this chapter. 

(100) Ghurye, PAIOC IX; p. 942. 


Cf. also Sáyana's statement, GEH ATA faama | in his preface to the fifth mandala, 


2 


(100a) c. jüznakofa, Il, P- 213. 
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There are narrated in the RV two very interesting legends in which Atri 
is believed to figure particularly prominently. Assuming that the Atri mentioned 
in these legends is the same as the progenitor of the family, which is responsible 
for the fifth mandala, we may here attempt an analysis of these legends. The 
first of these legends, which is frequently repeated in the RV, is the one where | 
Atri figures as a protege of the Aśvins. While scrutinizing the various passages | 
wherein Atri was referred to, it was seen that the words Afraye and Airim occur ' | 
about twentytwo times in the RV and, nearly at all these places, he is described | 
as the protege of the Ašvins. The legend, in short, is as follows : The Asuras | 
threw Atri into a kind of dungeon for harassment and then began to scorch him | 
with fire. The seer, then, invoked the succour of the Aivins who quenched the | 
fire with snow and water and took Atri safely out of the dungeon. A properly | 
coordinated legend can be reconstructed from the stray references to Atri’s 
having been rescued by the A$vins. He is said to have been drawn out ofa pit 
(rbisa)'? safely by the Ašvins along with his host (sarvagagam)!99 by quenching 
the heat (ghrantsam) with snow-water (himena) and by offering him food (1.116.8) 
The rbisa is said to have had hundred doors (Sataduresu I. 51. 3) and the heat 
(aptam. gharmam) is said to have been made tolerable and pleasant (omyávantam) 
by the Asvins (I. 112. 7). That Atri was saved along with his gaza and that the 
Tbisa was a place of torture has been suggested also in I. 117. 3. Here he is called 
Paficajanya. The rbisa is described as laplam and Atri, who was thrown into the: 
pit, was taken out of it and offered dainty food (omdnam ürjam) by the Agvins 
(I. 118. 7). He is said to have been saved from scorching heat (paritaptam 
gharmam) by the sprinkling of water (himena) by the Aévins (I. 119. 6). The 
Sharma is said tohave been made madhumanta like water (ksodo apo na) (I.180.4).101 


P 


Sayana tries to give an alternative interpretation of this legend in his 
commentary on 1.116. 8, where he identifies Atri with Agni and attributes the 
growing of plants to the Ašvins. Yāska also, in his Nirukta,!°> supports the 
second interpretation. But this latter interpretation will be found to be unsatis- 
factory if we take into consideration all the passages in which Atri is described 


as the protege of the Ašvins who saved him through their timely succour. So, 


(101) Cf. the legend given in the Sayanabhas ya on 1.116.8. 


(102) Sāyaņa, in his bhāsya on I.116.8, says that rbisa is a kind of dark dungeon prepared for harass- | 
ment ( rbīse apagataprakase pidzyantragrhe ), while Yaska explains it as apagatabhzsam apacita- 
bhasam apahrtabhāsam gatabhasam vē (Nirukta 6.35), i. c. *a pit from which light has gone 
out '—a dark pit. Suryakanta, A Grammatical dictionary of Sanskrit (Vedic). p. 60, says that 
it means a pit, and Suggests that the absence of change of $ into s may indicate that the 
word is non-Aryan. 


(103) Szyanabhzsya on L.116.8 RV, VSM, I, p. 917, 
aaaf garita ar qvia à 


(104) In his commentary on this stanza Šāyaņa adds th 
when he was practising Pravarg ya. 


(105) Nirukta, 6.36. 


at the demons threw Airi into the gharma 
He, however, propitiated the Agvins who protected him. 
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in all these passages Atri, who is referred to, must be the ancient seer who seems 
to have been saved from the rbisa into which he was thrown by the Asuras.105 


What, it may be asked, must have been the reason of the harassment of 
Atri by the Asuras ? The Vedic Aryan tribes were ambitious and warlike. 
From their home in the Balkh region, these adventurers set out on a mission of 
conquest and colonization towards the south-east. This, however, was not an 
easy task. On their onward march these people, who were really the ancestors 
of the Vedic Indians, had to encounter serious opposition from several antago- 
nistic tribes. Atri seems to havebceen one of the prominent priestly leaders of 
these Aryan colonisers. As such, he must have been arrested and persecuted 
by the non-Aryan inhabitants of India. They threw him into a burning pit 
(rbisa)**? From this disaster the Ašvins!?$ seem to have saved him. Atri must 


(106) A reference may be made,in this connection,to two interesting but by:no means convincing 
hypotheses relating to this legend. Sengupia, JASBL,V U,pp.92 ff.,adduces some Rgvedic passages 
(1.51.3, 112.7, 116.8, 119.6; V.73. 6, 7; X.39.9) to determine the abode of Atri and the time 

"of the solar cclipse. He interprets the word, satadura to mean * having a hundred openings’, 
the words, gharma, ghratitsa, lapla to mean * the heat’, which Atri felt in his house, and the 
word, hima, to mean ‘ the thaw of ice’ with which the Asvins allayed the scorching heat of 
Atri. So he conjectures that Atri must have been living at the foot of the Himalayas in a 
cave of hundred openings. This must have happened at the time perhaps of the rising of 
Aries in the cast at the end of the evening twilight. He further conjectures that this time 
was quite favourable for the Himalayan thaw ofice. He thus concludes that Atri lived about 
4000 B.C. in a cave atthe foot of a snow-capped peak either of the Himalayas or of the 
Karakoram range,and that the eclipse of the sun must have taken place on the 26th July 3 928 
B. C., on the summer-solstice day at about 3 p. m., and lasted for two hours and must have 
finished at the last quarter of the day. Although it was a total eclipse of the sun, at the 
place of the observer, the totality feared was not reached by it. From this ' disaster > the 
sun was ‘saved’ by Atri as the Rgvedic passages say. He, therefore, concludes : * The 
Aryan colonization of India thus began about 3900 B. C. and Atri was one of. the first batch 
of the Aryans who tried and succeeded in settling in the North Punjab. If this last finding 
be called into question the name Atri should be traceable in the past traditions of the Parsis 
and ancient Grecks and also of the ‘Elder Race” of Arator and Eudaxus.” 


20-30, on the other hand,tries to prove Atri's connections 


Karandikar Dāsarājīa Yuddha, pp. : : Ā x 3 
with Iran. According to him, aira = aila ( the Iranian title of kings). The Ailas are the 


grcat-grand-sons of Atri. Atri is called. Vrka in the RV and Vrka is the name of a province 
à [: S F p, AS) ^» 
in Iran. Atrius is mentioned in Greek Mythology as the grandson of Perseus. Atri s connec 
tion with astronomy, proves the neighbourhood of the Sumerians. "There is resemblance 


between Susā and Sasa Atreya etc. 


(107) As mentioned above, rbisa is rightly reg 
thus scem to support the hypothesis suggested here. 


(108) The basic element in the evolutionary mythology relating to oi tā dee aN i 
essentially human-historical. The Ašvins must_have originally Sak Dux we who ae 
distinguished themselves by the miraculous succour HEED oi gave to their Qs We S 
found themselves in difficulties. Laterfon, however, their pane bi) 2 institu- 
lionalised, as it were, and history came ives ir d x E e Eu 

position on it of certain naturalistic myths and o the ree Asia y pertaining 

the Mother-goddess and her twoiyoung cavalier attendants. 


arded as a word of non-Aryan origin. This fact would 
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have been a very popular leader and a zealous missionary. This is amply borne 
out by the fact that he is referred to as Paficajanya.1° 


In the second legend to be considered here, also, the A$vins and Atri 
figure together. That legend pertains to Saptavadhri and is stated in detail in 
V.78. In the first three stanzas of that hymn, there is an invocation to the Ašvins 
who are entreated to come like swans to a lake.!!? In the fourth stanza the 
poet reminds the A$vins as to how they saved Atri from the bisa. In the fifth 
and the sixth stanzas the seer Saptavadhri himself seems to implore the A$vins 
to take him out of the wooden box (vanaspati). The last three stanzas, however, 
seem to have no connection with the earlier part of the hymn. Sayana charac- 
terises the last part as garbkasrāviņyupanisat. It appears to have been used asa 
charm for safe delivery. 


The question now is whether Saptavadhri mentioned in stanzas 5. 6. of 
V.78 is identical with Atri. Oldenberg!! points out that the whole sākta, 
particularly the portion from the fifth stanza onwards, is a later addition to the 
original ĶV-sarihilā. Geldner!!? divides the sakta into three parts. The first 
three stanzas, according to him, are an invocation to the Agvins. In stanzas 4-6 
two rescues by the Aégvins are referred to, namely, one of Atri from the rbisa and 
the other of Spatavadhri from the tree. The concluding stanzas, according to 
that scholar, constitute a magical formula for easy birth. 


While commenting on V. 78. 5—6,!!% Sàyana gives an interesting legend 
about Saptavadhri. Here he tells us that the relatives of Saptavadhri shut him 
up in a wooden box but the Ašvins used to release him everyday. The rsi used 
to return to the box after enjoying with his wife. From this reference, made by 
Sayana, it can easily be seen that the legend of Saptavadhri is narrated along 
with other miraculous deeds in order to praise the Ašvins. Bounack!" thinks 
that the rescue of the poet’s ancestor, Atri, is referred to here. Geldner!!5 also 
accepts this view wholly. 


From the commentary of Sayana it would appear that he admits that 
the hymn can be clearly divided into three parts, and that all the three parts are 


(109) Cf. RV L.117.3. The same epithet is also applied to Indra (I.100.2, V.32:11) and to Agni 
(IX.66.20) and to the wealth (VII.72.5, 73.5). Dandekar, “ The’ cultural background of 
the Veda ", the University of Ceylon Review, XI, Nos.3-4, pp.10-11. points out that the term, 
panca janāh, must have been of a very general import. In the samhita period the Vedic Indians 
must have grown both in political and social spheres. Their original tribal settlements 
assumed, in course of time, the form of territorial states and monarchical knigdoms. Pro- 
minent among these latter were the kingdoms of the five tribal leaders—Puru, Anu, Druhyu, 
Turvasa, and Yadu. The political prestige of these five kingdoms indeed became so great 
that the entire Vedic Indian community—as against the original inhabitants of Saptasindhu 
—came to be characterised as parca janzh—the five peoples — that is to say, the peoples 
coming under the political domination of the abovementioned five States. Sayana interprets 
the phrase to mean, * one who acts for the welfare of five tribes ’. 

(110) RV V.78.1-3. 

(111) Noten, I, p. 364. 

(112) Geldner, Der Rigveda, II, pp. 82 ff. 

(113) .Szyanabhzsya, RV, VSM, II p. 971. 

(114) ZDMG, 50, pp. 285 ff. (115) Kommentar, p. 87. 
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composed by Saptavadhri himself, 


but on different occasions and for different 
purposes. Stanzas, 


4—5, for instance, were composed by the poet for his own 
release from a wooden box, while, the next three Stanzas were composed by the 
author, perhaps, for the safe delivery of his own wife.116 Velankar!' is inclined 
to see a kind of homogeneity in the entire hymn. According to him, stanzas 
1-3 constitute poet Saptavadhri's request to the Ašvins to come to the Soma- 
sacrifice. In stanzas 4-6, the poet recounts the help which he received from 
them, comparing himself, in this respect, with his wife Vadhrimati who had 
received similar help from them at the time of the difficult delivery. Stanzas 
7-893 are A$vins' words of command to the müdha garbha of Vadhrimati. 


As regards the identity of Atri with Sapatavadhri, Velankar entirely 
agrees with Bounack!? and Geldner. According to him, Saptavadhri him- 
self was the famous Atri, who was saved by the Asvins from the rbisa where he was 
tormented by heat and darkness. Keith!* also identifies him with Atri. 


A closer examination of the various passages relating, directly or indirectly, 
to this legend would, however, seem to show that Atri is not the same as 
Saptavadhri. In VIII. 73. 9, for instance, only Saptavadhri is mentioned, while 
Atri is referred to separately from him in the same sākta in stanzas 7-8. Similarly 
in X. 39. 9, the words, Atri and Saptavadhri, occur in such a manner as to show 
that they were two different proteges of the Ašvins. In khilas I. 5. 9-10, Sapta- 
vadhri is described by the phrases, vrksz samiddham and drmi baddhah. Here 
he clearly appears to be other than Atri. Moreover, Vadhri and Atri are 
mentioned as the proteges of the Ašvins in two separate stanzas in the khila 1.12.2 
and I. 12. 6. Here, though Vadhri is said to have been taken out of a rbisa and 
not out of a vanaspati, still Vadhri appears to denote Saptavadhri. In the AV1*4 
Atri and Saptavadhri are mentioned separately as the proteges of the Asvins. It 
is also significant that in the same hymn of the AV, there is a separate mention 
of Atri.!?? Thus, Saptavadhri may be said to have been a member of the Atri 


(116) Oldenberg, Nolen, I, p.335, as we have seen above, assumes the unity of the hymn and 
considers it to be a charm for safe-delivery which is introduced by a Soma-hymn consisting 
of the first four stanzas. The view is probably based on the following statement in the 
Rgvidhana— 

fanda «wed afaa sarad vu | 
Z vurafuqerm: area fus s |i 

(117) “ The story of Saptavadhri and Vadhrimati”, Kane Comm. Vol, pp. 547 ft. : 

(118) Geldner, Der Rgveda, Glossar, 190 interprets these stanzas to have been a kind of blessing 
and Bounack, ZDMG, 50.268, says that it is “a prayer. Velankar, op. cit, further 
suggests that the imperative form in the eighth stanza shows that the stanzas are an appeal 
to the garbha alone and not to the A$vins. - : 

(119) ZDMG, 50, 266 ff. Bounack, here, regards Atri and Saptavadhri to be the same. In Ākila» 
1.12.2, Vadhri stands for Saptavadhri and Vadhri also stands for Atri. a. 

(120) Religion and Philosophy of the Veda, p.227 : “ With Atri Saptavadhri seems to be identical : he 

: is only named in immediate juxtaposition with Atri and the same rescue seems to have beer 
performed for him as for Atri". 

(121) AV 4.29.4. 

(122) AV 4.29.3. 

T...6 
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family but not Atri himself; The Anukramani,!** it may be noted, refers to Sapta- 
vadhri as Atreya and not as Atri. 


What could be the meaning of the word, Saptavadhri ? Bounack tries 
to explain it as ‘one who is bound with seven straps’ but this interpretation is not 
corroborated by the context. The Brhaddevatā!** explains it as (seven times 
weak’, but this explanation also seems to be an afterthought. Vadhrimati is 
said to have been helped by the Ašvins for a safe delivery.2° The word, vadhri, 
according to Velankar, seems to have been used in a figurative sense, namely, 
*forceless. His suggestion that the name denotes ‘a man who had suflered a 
number of reverses of fortune’ is certainly more acceptable than the other inter- 


pretations. 


Various attempts have been made to determine the date of Atri. It is, 
for instance, suggested that the Svarbhanu-legend owes its origin to Atri’s skill 
in anticipating the occurrence and duration of a solar eclipse. Sengupta has 
accordingly suggested 4000 B. C. as the probable date of the Atri-family.™% 
Altekar,?/ on the other hand, adduces the evidence of the Purdzas, where Atri 
is mentioned as the son-in-law of king Rceyu of the Paurava dynasty, who 
flourished about five generations later than Grtsamada. The date of Grtsamada 
is tentatively fixed at 2700 B. C. So Atri must have flourished, according to 
Altekar, in about 2600 B. C. The early hymns of the fifth mandala are thus ass- 
umed to have been composed between 2600 B. C. and 2400 B. C. 


In V. 61. 17-19, we get references to Syavasva, the son of Arcanānas, 
who must have been the priest of king Rathaviti Darbhya. From Sayana’s. 
preface to his commentary on that hymn, we learn that Rathaviti gave his dau- 
ghter, along with dowry, to Syāvāšva, on his attainment of rsi-hood. Sayana also 
tells us that king Purumilha, king Taranta, and his queen Sasiyasi also gave Sya- 
vāšva abundant wealth. It can thus be seen that all these personalities are 
contemporaneous with Arcananas Atreya, and his son Syāvāšva. Now Syāvāšva 
mentions Trasadasyu at two places in the eighth mandala.!** All this would fix 
the position of the father and the son who must have flourished soon after Trasa- 
dasyu. In Pargiter’s chronological table of rsis,!*% Arcananas Atreya is shown 
to be a contemporary of Wadhryasva and Divodasa, while Syavasva and 
Andhigu are said to be contemporaries of Vasistha (Dasaratha's priest), Paruc- 
chepa Daivodāsi and Pratardana Daivodāsi. This leads us to the conclusion 
that the Atris must have flourished between 4000 B. C. and 2250 B. G. One 
cannot, however, afford to be too dogmatic about these dates. 


We may now turn to the consideration of the special contributions cf the 
Atris in the field of Vedic religion and ritual. Atri is said to have been referred 


(123) Sāyaņabhāsya, RV, VSM, II, on V.78.1, p. 969. 
(124) BD, V.80-86. 

(125) Of. RV 1.116.13, I.117.24, VI.62.7, and X.39.7. 
(126) Sce foot-note 106. 

(127) Sce foot-note 89. 

128) RV, VIII.36.7; 37.7. 

(129) Pargiter, 4IHT, pp.191-92. 
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to as the pioneer of the Calürátra Yaga.° It seems that when the sacrifices were 
being performed collectively, some individual seers, who, presumably officiated 
as adhvaryus, invented some new yāgas.! These Jàgas, then, came to be known 
after those seers, The ritualistic purpose of the catūrātra „āga was to secure bra- 
hmavarcas, which was useful to increase progeny. In this „āga, the Soma-juice 
was to be offered as oblation for four days continuously. On each day, at the 
three savanas, different number of stomas were to be sung for securing respectively, 
tējas, indriyadardhya, brahmavarcas and annādyalva. Atri performed this yaga and 
secured the desired fruit. As the yaga became popular because of Atri, it came 
to be known as Alreya Calüratra Yaga, 


Significant in this connection is also the fact that, in the SB and Āpaslamba,132 
itis enjoined that gold must be given to a priest of the Atri-family as sacrificial fee, 
with a view to saving the sacrifice from the evil conseguences the solar eclipse. 
Atri, as we have seen, freed the sun from the harassment of Svarbhānu. This may, 
therefore, explain why an Ātreya was chosen for being granted gold as the sacrifi- 
cialfee. Stray references to the part played by the Atrisin ritual can be found 
also in the Brāhmaņa-texts and the sülra-literature. Udamaya, the son of Atri, for 
instance, is mentioned as the priest at king Anga's!”3 inauguration of the Aindra 
Mahābhiseka. The Sakhzyana Srauta Sütra?! mentions a Sama, which has come to be 
ascribed to Syāvāšva and hence called the Syavasva Sama, which is the third to 
be recited at the Agvamedha sacrifice.!?5 


The Atris seem to have made a significant contribution to the worship of 
Agni, which had come into disrepute, possibly at the hands of the worshippers 
of the other deities or the non-sacrificers. In V.2.6, for instance, the hymns of Atri 
are said to have released Agni and laid him down, indicationg Atri's service to this 
worship. The stanza appears to refer to some contention between the descend- 
ants of Atri and some other priestly family regarding the worship of Agni. “The 
godless mortal men? referred to here, seem to denote the non-sacrificing original 
inhabitants of India. The prayers of Atri are said to have saved Agni, who was con- 
cealed, and the slanderers are cursed. The partiality of Atri for the Agni-worship 
is further suggested by his being referred to as the standared of comparison in connec- 
tion with that worship.!?6 In V.7.8, the keen and bright Agni is referred to as hav- 
ing made himself manifest to the ancient sage Atri. The fact that the family of 
Atri has 28 Agni-hymns to their credit would further seem to indicate that family’s 


(130) TS 7.1.8. 
(131) The agas or the ratus are bigger than Agnistomas and smaller than the satras. They are of 


two types : ahina and vyūdha. 


(132) Āpastamba $$, 13.6.12 : sprar fafaat QAT: Fale MTA, MANA TATA 


fa garfa fēdtara gātara ar | 


(133) This Anga is Anga Vairocana. Cf. 4B 8.22. 
(134) Sziīkhāyana SS 16.11.7-9. i M 
V.28, is included, in the Szmidhani stanzas which are to be recited in 


(135) Visvavārā's hymn, 2 
in the new and full-moon sacrifices. 


kindling of the sacred fire, 
(136) RV V.4.9. 
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84 
special devotion to the worship of Agni. This worship is said to have led them to 
prosperity.” 

The Atris seem to have actively promoted the Soma-ritual as pointed out 
in V.40.8 where Brahman Atri, we are told, set the press-stones ansd served the | 
gods with praise and adoration and thus established in the heaven, the eye of | 


having &1st caused Svarbhānu's magic arts to vanish, Indeed, in this respect 


Surya, 
e,138 | 


they are said to be incomparabl 


Among other gods whom the Airis seem to have specially glorified may be 
mentioned the Maruts, the Asvins and Mitra-varuna to whorn they have addres. 


sed ten, eleven and six hymns respectively. 


It is possible to collect together stray references, occurring in the RV, to tlie 
various entreaties made by the Atris and thus see what their general outlook on 
life was. The frequent request of the Atris to various gods is that they may dwell- 
in free untroubled bliss (urau dev anibadhe syama).1399 The Atris, in general, seem to 
cherish a desire for the acquisition. of wealth from the gods. Atri, for instance, 
requests Indra to offer him wealth with two hands (ubhayahasti),H? while Syavasva 
makes entreaties for being granted never-vanishing wealth in the following words : 
Give us wealth which never vanishes like tisya in the sky.!! The attitude of the 
Vedic rsis towards other's wealth is well reflected in Urucakri Atreya's following 
request to the Maruts : *O miracle-performers, let us not feed on other's food, nay, 
not even our sons, relatives and descendants."!!? A peculiar request of the Atris 
to the gods is for svarājya. In V.66.6,' for instance, Ratahavya Atreya implores 
Mitravarunau for the same. The word, svarājya, here, means the domain of Mitra- 
varunau and, therefore, perhaps, denotes a kind of life in entire consonance with 
the cosmic and moral law. On a close scrutiny of the hymns of the Atri-mandala, 


we find that there are no hymns in this mandala which can be said to contain any 
metaphysical or cosmogonical thoughts. 


(137) RV V.16.5. 
(188) CL RV V0.9 : AARAA lags 
Ry v409 : ein AEA aq 
: In general, it can be said that the Atris seem to be strong advocates of Soma-v 
they seem to be comparatively morc prolific in its praise. Cf. RV V.43.3 and V.37.1, 
(139) RV V.42.17. 
(140) RV V.39.1. 
(141) RV V.54.13. 
(142) RV V.71.4. 
(143) RV V.66.6 : auras agua adele cus | 
Cf. Szyanabhas ya, RV, VSM, p. where he says : 
afas aaaf agamā agfmiiaa agi: «ftraai at 
causa aeaa vifaaa uwufa TSA 1 
Cf, also, in this connection, RV V.82.2. E 
(144) In the later literature, however, we find that two smplis have been assigned to the authors 4 
asmīfl: 


of Atri namely the Afri-sarihilā, the Atri-smrli, the Laghvatri-smrti and the Brhadatrey 
The Malsyapur@na mentions a book on Vastusastra ascribed to Atri. 


vorship because 
4, 5. 
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Turning now to the literary aspect of ‘the compositions of the Atris we find 
that the Atris are no mean poets and that many of the hymns in the fifth mandala 
make a very impressive reading. The principle literary contribution of the Atris is 
in the form of what may be called lyrics of Nature. In these, the Atris have dealt 
with the two aspects of nature, namely, the saumya (i.e. the serene) and the ghora 
(i.e. the terrible or awe-inspiring). The Usas-hymns"5 for instance, belong to 
the former type. These are, indeed, the pearls of lyric poetry which appeal to us as 
greatly through their fine comprehension of the beauties of Nature, as through their 
flowery language. The Vedic rsi-poets seem to vie with eachother, as it were, in 
magnificent metaphors which are intended to depict the splendour of the rising Usas. 
Gleaming, she approaches like a maiden who had just taken her bath and is proud of 
her beauty.'** Clothed in light the maiden appears in the east and unveils her charms 
like a beautiful woman.M? She is always described as blithe and hilarious. The 
imagery by means of which her person is brought out in full relief, the epithets 
characterising her personality, namely, sujāle, asvasūnrie, divo duhita,!!8 her activities 
for the benefit of men,'1 all these make her appear as a figure that would satisfy 
the artistic as well as the realistic sense of the warring but nature-admiring Aryans. 
The frequent references to her effulgence in pearless beauty, to her royal splendour, 
to her unfailing regularity,!* to her unhindered progress, and to her pleasant physi- 
cal effects, convince one that the Vedic poet approaches the ideal of beauty through 
these hymns. In contrast to the hymns devoted to other divinities, what 
strikes us particularly about the Usas-hymns is that the brightness of her form has 
not been obscured by priestly speculations, nor has the imagery, as a rule, been 
marred by references to sacrifice. ķ 

The Parjanya-sūkta, 151 on the other hand, exemplifies very well Atris 
impressive treatment of the ghora aspect of nature. In this sūkta, the Parjanya is 
described as ‘a loud-roaring bull (kanikradat vrsabhah).&? The dreadful aspect of 
rain is described graphically in this sūkta: * He smites the trees apart and slays 
the demons. All life fears him who wields the mighty weapon. From him even the 
strongest and the guiltless fly away when the thundering Parjanya smites the wic- 
ked ”.153 Parjanya is likened, in this sük/a, to a charioteer whipping his colud- 
horses.154 The poet, here, delineates a realistic picture of the excited atmosphere asso- 
ciated with rain. In the fourth stanza of this hymn the poet gives a vivid descrip- 
tion of rain: “The winds burst forth, the lightning flashes come down, the plants 
shoot up, the realm of light is streaming and food springs abundant for all living 
creatures”. The words used in the sākta are often onomotopoetic!*? and they help to 
create before our mind’s eye a picture of the advent of rain in which the whole 
creation. exults.156 
a$val* are also graphic and forceful. The cour- 


The Marut-hymns of Syav 
sers of the Maruts are never weary while speeding on the way and they reach the 


(145) RV V.79-80. (148) RV V.79.1-2. 
(146) RV V.80.5: (149) RV V.80.6. 
(147) RV V.80.6. (150) RV V.80.4. 
(151) RV v.83. (155) Cf. especially RV. V.83.5 and 7. 
(152) Ry V.83.1. (156) RV V.83.9. 
(153) RY v.83.2. (157) RV V.52-61. 


(154) RY v.83.3. 
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end of the path rapidly. There is a vivid description of the Maruts with their 
- ornaments and weapons and the whole description’ is put in such a manner that 
it can be called a good example of the figure of speech, Yathdsatnkhya. In the fifty. 
ninth sūkta of this mandala there is a fine description of the earth which trembles 
through the fear of the Maruts and the earth is likened with a ship which is tossed 
up and down by the waves.!9? 


We come across some beautiful similes in the compositions of the Atris. In 
the ninth sūkta, for instance, Gaya Atreya likens the fire with the new-born babe 
of the mother Arani.1® "My heart quakes like a rolling wheel for fear of penury” 
says Prabhüvasu. Syavasva cherishes a desire for wealth’ which never vanishes 
like Tigya!9 from the sky. The literary style of Apala who is traditionally said to 
be the daughter of Atri, as seen in VIII. 91, is simple and direct. The repetition 
of the word kuvid at the beginning of each pada in that hymn is very effective and 
creates a pathetic appeal.!€! Visvavara is the author of V.28 in which she praises 
Agni for marital happiness and security of life.!*?The hymn is peculiarly couched in 


four different metres and is one of the simplest and the easiest that we find in 
the RV. 


Index to the authors of the fifth mandala and the Atreyas in the other man- 
dalas according to the Anukramani. 


The name Sūkta— Name 
of the 7s; composition mentioned Remark 
in 
1 i DN 3 4 

(1) Budha and V. l V.12.1. Cf. X. 150 where Gavisthira 

Gavisthira and Atri are mentioned. 
(2) Kumara or Wo 3) m Kumara is an Atreya. 

Vrsa or both 
(3) Vasusruta V.3- 6 p He is an Atreya. 
(4) Isa V.7- 8 es He mentions Atri in V.7.10. 
(5) Gaya V.9-10, Js He is an Atreya and the 

V.63-64 t son of Pluti. 

(6) Sutambhara V.11-14 V.44.13 His name is mentioned by 


Avatsāra. 


(158) RV V.54.10. 

(159) RV V.54.11. 

(160) RV V.59.2. 

(161) RV V.9.3. 

(162) RV V.36.3. b 

(163) RV V.54.13. Tisya is an asterism regarded as being shaped like an arrow and containing 
three stars. It seems to have been also referred to in X.64.8. It is identical with the Avestan 
Tistrya. Later it is the name of a lunar mansion. It includes a somewhat faint group !7 
the body of the crab (Karka). The singular is rather curious, as primarily one star would 
seem to have be meant and none of the group is at all prominent. 


(164) RV VIIL91.4. 
(165) RV V.28.3. 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


(26) Avatsara, 
Sadaprna, 
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—— m 
The Name Sükta Name 
of the rst composition mentioned Remark 
in 
1 2 a em 4 

(7) Dharuna V.15 V.15.5 He is said to be an Angirasa. 

(8) Püru V. 16-17 V. 17.1 He is an Ātreya. 

(9) Dvita Mrkta- V.18,IX.103 He is calles Āptya and an 

vāhasa Ātreya. 

(10) Vavri V.19 = = 

(11) Prayasvat V. 20 = a 

(12) Sasa Weil — He is an Atreya. 

(13) Vi$vasaman V. 22 V. 22:1 He mentions Atri’s name. 

(14) Dyumna V. 23 — — 

(15) Bandhu, V. 24 X. 60-10 They are the sons of Gopayana 
Subandhu, X.60 Subandhu and Agastyasvasa. They were 
Srutabandhu, the priests of king Asamati. 
Viprabandhu 

(16) Vasūyu (two V. 25-26 — They are Ātreyas and are said 
or many) to be joint authors. 

(17) Tryaruņa, Woo — Tryaruna is said to be the son 
Trasadasyu, of Trivrsna, 

A$vamedha or Trasadasyu of Purukutsa and 
Atri A$vamedha of Bharata. 

(18) Visvavara V. 28 — She is an Atreyi. 

(19) Gauriviti V. 29 — He is the son of Sakti. 

(20) Babhru V. 30 — He is an Atreya. Rusamas are 

mentioned by him. 
I (21) Avasyu V. 31 E Indra’s protection to Kutsa. 
The river Sudughà is mentioned. 
(29) Gatu V. 32 — He is an Atreya. 
(23) Samvarana V. 33-34 = He is the son of Prajapati. 
: The patrons Trasadasyu, 
Marutasva, Cyavatana, 
Dhvanya, Agnivesa and Satri 
are mentioned. 
(24) Prabhüvasu V. 35-36 = He is an Ahgirasa. 
(25) Atri V. 37-43 — According to the peste 
76-77 Sarvénukramani he is the s 


Sutarhbhara etc. 


Samkhya. 
V. 44 
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The Name Sükta- Name 
of the rsi composition mentioned Remark 
in | 
1 2 3 4 
(27) Sadaprna V. 45 — He is'an Atreya 
(28) Pratiksatra V. 46 — > 
(29) Pratiratha M = > 
(30) Pratibhanu V. 48 = 5 
(31) Pratiprabha V. 49 — T 
(32) Svasti V. 50-51 — 5 
(83) Syavasva V. 52-61, 81-82, = He is the son of Arcanànas. 
VIII.: 35-38 i 
(34) Srutavid V. 62 — He is an Atreya. 
(35) Arcananas V. 63-64 V. 63 He is the son of Atri. 
(36) Ratahavya V. 65-66 V. 65-3 He is an Atreya. 
(87) Yajata V. 67-68 V. 44-10-11 » 
(38) Urucakri V. 69-70 — 5 
(39) Bahuvrkta V. 71-72 V. 44-11 He mentions Atri in 
V. 44-11 V. 72-1. 
(40) Paura V. 73-74 V. 74-4 He mentions Atri in’ 
k V. 73:6—7. 
(41) Avasyu V. 75 V. 75-8 = 
(42) Saptavadhri V. 78 V.78:5-6 Atri generally comes in 
VIII. 62 VIII. 62-9 juxtaposition to  Saptavadhri 
X. 39.9 and scholars identify him with 


Atri.“He, however, appears to be 
a member of the Atri family. 
(43) Satyasravas V. 79-80 V. 79-1-3 He is referred to as Vayya but 

the Anukramani does not men- 


tion him as the son of Vayya. 
(44) Atri Bhauma V. 83-86 — — 


(45) Evayamarut V. 87 — He is an Atreya. 
(46) Apala VIII. 80 VIII. 80:7 She is said to be Atri’s daughter. 
(47) Gopavana VIII. 63 VIII. 63-11 He is an Atreya. 
- (48) Trita I. 105 — Heis called Aptya. 
VIII. 47 
IX. 102 
X. 1-7 
- (49) Andhigu IX. 101 Son of Syāvāšva. 


(50) Visvakarman X. 81-82 X. 81: He is the son of Bhuvana 
(51) Bhuvana and X. 157 
Sadhana 


S C 


They are called Āptya. 
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CHAPTER V 


BHARADVAJA AND THE BHARADVAJAS IN THE RGVEDA 


Bharadvāja is credited by tradition with the authorship of the sixth mandala. 
Sayana,! for instance, follows the lead of the Anukramani and says that the seer of 
the mandala is Bharadvaja. The Arsanukramani? of Saunaka also corroborates this 
tradition. The BD? adds that Bharadvāja, who was the son of Brhaspati and the 
grandson of Angiras, is the author of this mandala. 


On an examination of the traditional ascription of authorship of the different 
mandalas to different rsis, it appears that Bharadvāja is a seer of a majority of hymns 
in the sixth mandala while a few hymns in that mandala are composed by six seers 
having the patronymic "Bhāradvāja'*. At one place, Bharadvaja seems to have 
been referred to as Vajineya® and Sayana interprets the word to mean ‘the son of 
Vajini’. 


It should be noted at the outset that the name Bharadvaja itself occurs both 
in singular and in plural in the sixth mandala. That name occurs also in other 
mandalas. It would, therefore, be helpful critically to study all the Rgvedic passages 
containing the word Bharadvaja. These passages may be tabulated as follows : 


Bharadvajah X-181-2 


l 
» Bharadvajah VI:25-9, 50-15 
(3) Bharadvajam I:112-13, X:150:5 
(4) Bharadvajan VI:47:25 
(5) Bharadvājāya I-116-18, VI-15:3, 16-5, 16-33, 31-4, 48:13, 63-10 
(6) Bharadvāje <VI:17:14; 48:7 
(7) Bharadvājesu 1-59-7, VI-10-6, 23-10, 35-4 
(8) Bharadvajavat VI-65:6 


(1) Sayanabhzsya, RV, VSM, III, p% ' ed GA aria AIK ALEIT: TSS  WUSSH- 
TAL SATA AUSGASET U GA aT F: 1” 
(2) Published with the BD by Rajendralal Mitra in Bibliotheca Indica. On page 253, the 
author Saunaka says, P 
et ANA FAITH qesred Ass ATT | 
aier east AURA T TATA | 3 
(3) BD V.102-108. Here Brhaspati is said to be the son of Aügiras. Brhaspati’s son is called 


Bharadvaja who is also known as Vidathi. He was also a preceptor of the Maruts and was 


the grandson of Angiras. fs a = 
(4) Sunahotra (33-34), Nara (35-36), Suhotra (31-32), Garga (47), Rjišvan (49-52), Pāyu (75). 


(5) RV VI262, Sayanabhasya, RV, VSM, UT-p.102 says, 


u qifa: arfeeur gat ATT: ^ 
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Now these passages have to be analysed with a view to finding out whether 
they refer to Bharadvāja 


(1) as the progenitor of the family or the eponymous sage or 
(2) to a member of the Bharadvaja family, 

(3) to the family as a whole, or, 

(4) is used merely as an epithet. 


Certain criteria which would be helpful in such a scrutiny have already 
been indicated.9 For instance, it has been pointed out that, while determining the 
passages where the progenitor is referred to, it should be normally seen whether 
the word is used in singular, whether the person denoted is associated with any god 
as his special protege, whether he is referred to as an Upamana. On an analysis 
of the abovementioned passages on the basis of these criteria it will be found that 
some of them clearly refer to the progenitor of the family. 


It becomes clear from the table given above that most of the references to 
Bharadvaja occur in the sixth mandala and only a few in the first mazdala and the 
tenth mazdala. The word, bharadvājam, which occurs in I-119*13 and X-150-5, 
appears to refer to the progenitor of the family. In I-112-13, he is referred to as 
the protege of the Ašvins, while, in X-150-5. he is referred to along with other 
seers like Atri, Gavisthira, Kanva and Trasadasyu, all of whom are mentioned as 
the proteges of Agni. The word bharadvajah occurring at X-181-2 also seems to 
refer to the progenitor of the family. There is, in that passage, a mention of 
Bharadvaja’s having received the brhats¢ma’ from Dhātā, Savita and Visņu. The 
expression bharadvājavat” is used by aseer who is himself referred to as Bharadvaja. 
It is clear, as pointed out by Sàyana!? also, that the composer who appears to be a 
member of the Bharadvaja-family here refers to the progenitor as an upamana.™ 
The word bharadvaje in. VY- 170-14, the traditional author of which is Bharadvaja 
himself, is clearly a reference to the progenitor. The word bharadvijaya occurs 
at many places and at all these places the reference seems to be to the progenitor. 
In VI-16:5 and VI-31 "4, for instance, he is mentioned along with Divodasa, his 
patron, as having been blessed by Indra. In VI:48-5, Samyu, Bharadvaja’s bro- 
ther, refers to him. In VI-63- 10, he is mentioned along with king Purupantha, 
probably his patron. In VI- 16:33, Bharadvāja refers to himself as bharadudjaya. 
Sāyaņa,!? however, takes the word as an adjective and interprets as ‘one who has 


(6) See : the introduction. 
(7) Cf. brhatsama tathz samnam BG 10.35, where the brhatszma is said to be the best of all Szmans. 
The drhatsāma = RV VL46.1,2 = Sāmaveda II.2.1.12. 
I A y Ay 
6) agda Soils seers arā: | x.181.2. T 
(9) RV VI.65.6. d 
(10) RV VSM, VoLIII, p.232. 


(11) Cf. also the word bharadvaje in VI.48.7 where the poet Sarhyu who is the son of Brhaspati i. €: 
i the brother of Bharadvaja seems to refer to his brother. Sāyaņa says (VSM, Vol.III, p.171) 


wat amaan. 
(12) Sayana, VSM.III, p.44 (VL.15.3) : WTZTSIT dusefsdu ža deus dd 
"fd ge gfau arem wIgrarītā ar NIST | 
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prepared food for oblation’. But his hesitation and the optional meaning given 


by him leave no doubt that the passage in question also, refers in all probability 
to the progenitor. 


The word occurs in plural as bharadvājāh, bharadvajan, bharadvajesu where it 
seems to refer to the members of the family. Rsi Rjisvan, for instance, refers to 
the Bharadvajas as ‘mama napatal/??. At another place! they are said to have been 
honoured by Sarfijaya Prastoka, who, seems to have been their patron. In VI- 
25:9, the poet Bharadvaja expresses a desire for the acquisition of wealth from Indra, 
as a representative of the Bharadvaja-family. In explaining the word bharadedjesu 
in I-59-7, Sáyana?? gives an alternative explanation. Indra is implored, at another 
place, to make the prayer of the Bharadvajas perfect. Indra is described as being 
praised and pleased by the hymns of the Bharadvajas! and is further requested? 
to give cows, horses and food to the Bharadvājas. It is also significant that the ysi 
Bharadvāja mentions three strata of the Rgvedic rsis!? namely, Purajah or 
Pratnasah, madhyamāsah and nūtanāsah while the poet styles himself as avama. 


As has been noted in the preceding chapters, the family-hymn in a 
mandala2® usually records an unusual exploit of the early ancestor or rather 
the Founder of the Family, an exploit which is normally performed with the 
help of Indra and which is regarded as bringing credit and glory to the 
whole family. From this point of view, the hymn VI-47 can be 
legitimately called the family-hymn of the Bharadvajas. It seems to have 
been intended to glorify the family as a whole through a glowing description 
of some priestly feat accomplished by an early ancestor of the family. The 
hymn is traditionally ascribed to Garga, who is said to be the son of Bharadvaja.?! 
The first five stanzas of this hymn contain a combined praise of Soma and Indra. 
The next fourteen stanzas (6-19) contain the praise of Indra and the poet longs to 
be always in his favour. The twentieth stanza contains an imploration to gods, 
to bhūmi, to Brhaspati and to Indra by Garga who seems to have lost his way in the 
forest. In the twentyfirst stanza Indra is described as killing the Dāsas, like Varcin 
and Sambara in Udavraja. The next four stanzas (22-25) are historically important. 
They contain a dānastuti of Prastoka Sāriijaya?!?. The Sēikkāyana srauta sutr m 


(13) RV VI.50.15 Sayana, VSM, IIT, p.189, says : WW SIR: NUI: Gal: WENT: Nx 
ETSHTETSIT: gare: | This incidentally suggests the existence of three chronological 


strata in the Bharadvà ja-hymns. 
(14) RV VI.47.25. 
(15) RV L50.7. Sayana, VSM, I, p.108, says : 
qay giae samaa maT, wer iT, AAT | 

(16) RV VI.10.6. 

(17) RV VI.23.10. 

(18) RV VI.35.4. 

(19) RV VI.21.5. 

(20) Cf. 11.12, 1III.53, V.40. 


(21) Gf Sayanabhzsya, RV, VSM, III, p.158. rM 
(21a) Sp ya, RY, VSM, III, p.166. Here Sayana remarks that Prastoka Sárnjaya is also 


called Divodāsa and A$vatha. Gf. also Ludwig Translation of the RV. 3.158. 
(22) SSS XVI.11.11. 
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also mentions that Bharadvaja obtained gifts from Prastoka Sarfjaya. It is also 
mentioned in that sūfra, that this patron of the Bharadvajas, himself got abundant 
wealth from his enemy Sambara,?? who was killed by Indra. In the twentythird 
stanza the poet gives an account of the wealth he received from Divodasa, namely, 
ten horses, ten valuable garments, ten nuggets of gold etc. The gifts of 
Ašvatha are mentioned in the next stanza?! and the twentyfourth stanza states that 
Sarnajaya honoured the Bharadvājas with the gifts of wealth. The next three 
stanzas of this hymn (VI:47) are in praise of the chariot while the last three i. e, 
(29-31) eulogise the ‘dundubhi’ or the war-drum and an invocation of blessings 
from Indra for the warriors. 


The following significant points regarding the family thus emerge from the 
analysis of IV, 47. The family-hymn thus suggests to us that the Bharadvājas 
enjoyed a rich patronage of Prastoka Sarfijaya, Divodāsa Atithigva and others in 
recognition of their capacity as poets and singers. Further we know that Sambara 
was the enemy of Prastoka. The praise of Dundubhi in the sükía suggests a signi- 
ficant change in the position of the Bharadvajas, namely from the position of the 
priest of a pastoral tribe to the position of the priest of a warrior tribe. 


What, it may now be asked, were the relations between Divodasa and the 
Bharadvājas ? There are several passages in the RV?5 in which Divodāsa Atithigva 
seems to be closely associated with the family of the Bharadvajas. In a passage 
from thé first mandala (I-112-13-14), both Bharadvaja and Divodāsa are men- 
tioned side by side as the proteges of Ašvins. Another passage (I:116:18) men- 
tions them in juxtaposition as being protected by the Asvins. In thesixth magndala, 
both of them are mentioned in a hymn in praise of Agni (VI-16+5).2° Another 
clear reference in this mandala, occurs in the family-hymn (VI-47:25) where 
Bharadvaja is mentioned as receiving wealth from Divodasa Atithigva. 


The PH?" clearly mentions that Bharadvaja was the priest of Divodasa. 
Bharadvaja’s connection with the house of Divodasa becomes clear also from the 
statement of the Kathaka Satihitā? that Bharadvaja gave Pratardana the kin- 
gdom. Now in the Kausitaki Upanisad? it is said that Pratardana Daivodasi 
attained Indra’s world on account of his death in battle. Geldner,?? therefore, 
(23) Sambara was apparently a chief of a mountain-people (as is suggested in RV J.130.7 II.12.115 

VI.26.5; VII.18.20) who were defeated by Divodāsa Atithigva repeatedly (cf. RV I.112.14, 

116.18; 119.4; 130.7.10; 11.19.6; IV 26.3; 30.20; VI.26.3.5; 43.1, 47.21-22 and IX.61.2) 
(24) RV, VL47.24. It is also mentioned here that the gifts were given also to Atharvas (atharva- 

bhyah)"and Sayana (VSM, II, p.167) interprets it as atharvagolrebhyah fsibhyah. .. 

(25) RV L112.13-14; 116.18: VI.16.5; 31.4; 47.25 etc. 

(26) Here the words ‘sunvate’ and ‘daSuse’ cach corresponding respectively to Divodāsa and Bharad- 
vāja are interpreted by Sāyaņa as Somābhisavam kurvate and havitisi dattavate respectively. This 
seems to suggest that the former was the patron and the latter his priest. 

(27) PB, XV.3.7. Roth, however, in PW s. v., identifies Bharadvāja with Divodāsa which seems 
to be far from probable. 


(28) KS XXLI0. war (ATAATA we UT) g c 3 WET: Tadd cimus ddl 
du XICXWWA | 


(29) III.1. 
(30)  Ved,stud. 2.138. 
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age uus Divodasa’s son. This conjecture of Geldner appears to be corro- 
porated by the mention of Prātardani Ksatrašrī”! as one of the patrons of the 
Bharadvaja family. 


The MBh.** also supports the hypothesis that Bharadvaja was the priest 
of Divodāsa. It is stated in the MBA. that Bharadvāja went from Vaišālī to kāši 
and became the priest of Divodasa, who was the son of Sudeva. Later on, when 
the Haihayas defeated Divodāsa, Bharadvaja helped him by performing a sacrifice 
and giving him the prince, Pratardana who defeated the Haihayas. According 
to the MBA. (Anusasana 34) it was again due to Bharadvaja’s help that Pratardana 
could defeat the Vitahavyas and the Ailas. It would thus be seen that the Bhara- 
advajas were the priests of the royal family of Divodasa during the reigns of 
Divodasa, Pratardana, and Ksatrašrī. 


Now all this gives rise to an important question. There is, in the Purēņas,** 
a mention of Divodāsa as the son of vadhrya$va and as the brother of Ahalya. As 
we have seen above, Bharadvaja is mentioned as the priest of Atithigva Divodasa. 
What is the relation between the Puranic Divodāsa and the famous Atithigva 
Divodāsa of the RV? A close scrutiny of the Rgvedic passages and its collation with 
Purāņic data, would seem to show that the RV supports the Purágas in an admir- 
able way. For instance, in the RV, * the goddess Sarasvati is said to have given over 
Divodāsa to Vadhryašva. Further, Bharadvaja, who refers to himself as Vajineya 
(i. e. the son of Vājini)?** mentions that Indra killed Sambara and saved 
Divodāsa.* It has been already seen that Garga, who is the son of Bharadvaja 
is mentioned as receiving presents from  prastoka Sārñjaya and from 
Atithigva Divodāsa, who won wealth from Sambara.” All this indicates the con- 
temporaneity of Garga, Atithigava Divodāsa and Prastoka Sārītjaya. It fur- 
ther suggests that Prastoka, who is the son of Mudgala's second brother (Srfijaya), 
must have been an older contemporary only of Vadhryašva's son Divodasa. Now, 
according to the Purágas, Vadhryašva is the son of Mudgala. It, therefore, neces- 
sarily follows that Vadhryasva’s son Divodasa and Atithigva Divodasa were one 
and the same person. : 


The date produced above provide us with another ground for arriving at 
this conclusion. Bharadvaja speaks of Divodasa as the son of Vadhryašva (VI. 
61-1) and the same author speaks of Divodāsa as the killer of Sambara (V1.26-5). 


Garga, Bharadvaja's son, mentions Divodāsa Atithigva as so this patron. So these 


(31) RV VL21.8. Cf. also the Sayanablus ya, VSM, III, p.104, where Sāyaņa says : 
aif: mada are wem ver pu spei GATT AH TEN XRIT...... 
(32) Avani Ebene Parva, 30. 
(33) asarni shi Jaraa AR: l 
ftātarara TATA a gaftadī ll Vau P. 99.200; cf. Hurivamsa 1.32.70. 
oy gamag RATE amaa Ig | 


gi amkamasrājad ub ar stati qmm urea |l Rv VISI. 
(35) RV VI.26.2. (36) RV VI.26.5. (37) RV VI4722. 
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two Divodāsas were one and the same person. So Vadhraya$va's son Divodāsa 
of the Purázas must have been the famous Atithigva Divodāsa of the Veda. 


There is still another reason to support the above conclusion. The simu. 
]taneous occurrence of Bhrmyasva, Mudgala, Indrasena, Vadhryašva, Divodāsa 
etc. both in the Purdzas as well as in the RV cannot be said to be a chance-coinc- 
idence especially when their relationships to each other conicide in both. Vadh- 
rya$va according to the Purāņas was the son of Indrasenà and Mudgala. This fact 
is not referred to in the RV. But the RV informs us that Srfijaya's son was Prastoka 
(VI. 47) and that, in addition to Divodāsa, Vadhryasva had another son named 
Sumitra.$ We can conclude, therefore, that the Pancala Divodāsa of the Puragas 
was the same as the famous Atithigva Divodasa of the Vedas.?5a 


We have seen above that Prastoka Sarnjaya and Divodāsa, Asvatha occur 
as the patrons of the Bharadvāja family.9? In addition to these, some more patrons 
of the family are mentioned in other passages in this mangala. In the twentysixth 
sikta,*® for instance, Ksatrasri, the son of Pratardana is praised by Bharadvāja for 
gifts of wealth. We know of one Pratardana, from the Kathaka samhita,* who had 
Bharadvāja for his Purohita. In the Kausitaki Bráhmana,?? Pratardana is repre- 
sented as arriving at the sacrifice of the rsis in the Naimisa forest and asking them 
how errors in the sacrifice could be remedied. In the Kausitaki Upanisad*? 
it is said that Pratardana Daivodasi went to Indra’s world through his death in 
battle. This patronymic Daivodasi connects Pratardana with  Divodasa, the 
ancestor of Sudas, and the mention of Bharadvaja as his priest also supports the 
patronymic, for, Divodasa is the special patron of the singers of the Bharadvaja 
family. The historical relations between the Bharadvaja priests and their patrons 
can now be stated as follows: Divodasa was the great patron and king of the times 
of the early Bharadvajas, who were a distinguished branch of the ancient Angirasas. 
Divodasa seems to have been succeeded by Pratardana who retained the Bhara- 
dvājas in the priestly office. The reference to the Bharatas by the name prairdah™ 
(38) Cf. RV X.69.3.5. The Sumitras are mentioned in X.69; 1.7.8. 


(382) Velankar, * Divodasa Atithigva and the other Atithigvas”, ABORI, XXIII, pp. 657-668, 
explains the name Divodāsa as * the Dasa of Dyauh’ because Dyauh is said to be the skilful 
father and generator of Indra (IV.17.4). The name Atithigva signifies according to him (1) 
“one whose cows are respected wanderers (cf.*X.68.3); (2) or, one whose cows arc meant for 
honoured guests (cf.X.68.3); (3) one who goes to the guest (cf.X.85.8). He prefers the first 
two explanations. He further mentions the four Atithigvas mentioned in the RV. : (1) 
Divodāsa Atithigva of the Bharata dynasty, whose father was Vadhryagva, (2) Atithigva of 
the Gungus who was helped by Indra in killing Parnaya and Karanja (1.53.8); (3) The 
father of prince Indrota (VIII.68.15-17); (4) The fourth Atithigva is entirely different from 

» thefirst three because he is said to have been overthrown by Indra (1.53.10, II.14.7; 
VI.18.13 and VIII.53.2). 


(39) RV VL47.22-24. Cf also WRgjst«WI5sH] AS | ARV VL4725 
where Prastoka Sārnjaya is said to have honoured the Bharadvajas. 

(40) RV VI.26.8. 

(41) Kathaka sam. XX1.10. 

(42) Kausitaki Br. XXVI.5. 

(43) Kausītaki Up. Y1I.1. 

(44) RV VII.33.14. 
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may sefely be assumed to have a reference to this ancestor of theirs.45 After Prata- 
rdana comes his son, Ksatrašri, after Ksatrašrī, Pijavana and then Sudās Paijavana. 
When king Sudās appeared on the horizon, Vi$vamitra, as we have seen elsewhere 
had already been installed as the priest of the Bharatas.6 


In another passage! four patrons are mentioned together by Bharadvaja. 
Puraya is said to have given him two active mares. Sumilha gave him a hundred 
cows. Peruka endowed him with sweet dishes while Sanda gave him ten heroic 
sons. Purupantha is said to have given him a hundred horses.!$ 


The name of Abhyavarti Cayamana, who is very prominently mentioned 
among the patrons of the Bharadvajas, raises some important issues. The twenty- 
seventh hymn in the sixth mandala contains several significant references in this 
connection. Especially stanzas five to eight contain many incidents of historical 
importance. These stanzas may be translated as follows: 


“Indra killed the progeny of Varasikha and thus gave wealth to Abhyavarti 
Cāyamāna. When you killed Vrcivat’s army in the van in the city of Hariyüpiya 
the army in the rear also fled away through fear (5). Three thousand armoured 
soldiers of vrcīvat, O Indra, through greed fame, dashed against your sharp 
weapons on. the river Yavyavati, and were no more like broken vessels(6). Indra, 
whose two reddish bulls wander through earth and heaven, desiring for fresh fodder 
and r. minate, gave over Turvata to Sriijaya and Vrcīvat to Daivavāta (7). O 
Agni, the wealthy Samrat Abhyavarti Cāyamāna gave me couples of twenty cows 
along with chariots and beautiful maidens. This gift of Parthavas is eternal(8). 


These stanzas describe a battle on the banks of the river Hariyiipiya,*® in 
which Abyāvarti Cāyamāna® and Sriijaya Daivavata are said to have been vict- 


(45) Ludwig, Translation of the Rgveda, 3.159: Geldner, Ved. stud., 2.138; Welaskar, * The 
family-hymns in the family-mandalas ", JBBRAS, 18.pp.1-22. 

(46) It should be noted that both the Bharadvajas and the Višvāmitras are Angirasas. That the 
Bharadvājas are a branch of the Angirasas is proved by the following passages, VI.11.3, 16.11, 
BA. Sys. 7E 

(47) RV VI.63.9-10. 

(48) RV VI.63.10. | IM o" 

(49) According to Hillebrandt, VM 3,268, n.1, Brunnhofer’s view that the river is the river Ariob 
(Iryāb) or ‘Haliab’ which is the tributary of the river Kurrum (Krumu) is certain. It is now 
identified with the region Harappa (cf. Sastri, ‘studies in the Indus Scripts’, QJS, 24, 1934). 
The other river Yavyavati must be near about. This suggests that Abhyāvartin ruled on 
the west of Indus. Ludwig, Translation of the RV, 3.158 takes it as the name of a town on the 
river Yavyāvatī. The word Hariyupiya seems to mean a place where there are golden (hari) 
sacrificial posts (»ūpa), that is, the land of the Aryans devoted to the cult of ais à 

(50) Ludwig, Translation of the Rgveda, 3.198; and Hillebrandt, VM, 1.103; 111.268, maintain ee 

he is a Parthian on the evidence of Hariyapiya and Yavyāvati. Zimmer, Altindisches Leben, 133 

et seq, however, holds that Pārthava really means a descendant of Prthu. Karandikat, Dasa- 

rājīa Yuddha, pp. 1-10, suggests that Abhyāvarti must be the name of cae Mul 

Parthia (Khurasan) or it must have been the name of some tribe. id time à 2 Ke 

rajna War the empire of the Parthians must have extended from Be Y MUR Pi 

The Varagikhas must be people residing on the bank of the river V pis 3 2 M à n 

suggests that the rivers Hariyūpiyā and Yavyüvati must have been situate yon e 


mountain Hindukush. All this is, however, quite speculative. 
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orious over Vrcivatas and Turvaša. Three thousand armoured soldiers of Vrcīvatu 


are said to have been routed. The Varasikhas also are said to have been destroyed 
by Cāyamāna who gave to Barhaspatya Bharadvaja some gifts. Cāymāna is here 
described as the king of Parthavas. 


So far as the references to Bahradvāja in other Vedic texts are concerneģ 
we find that those occurring in the AV are of a very general nature. They do udi 
seem to relate to any specific events in the career of the seer. In one passage; 
for Instance, Bharadvaja is mentioned as one of the seers being succoured by Mitra 
and Varuna. At another place? the Bharadvàjas are invoked as deliverers from 
distress and as the Pitys. As poets and singers they are mentioned in the AV 2.19.9. 


The Brākmana-texts, on the other hand, provide us with more specific and 
historically important information about Bharadvaja. ‘They corroborate the fact 
that Bharadvaja was the priest of Divodasa. The PB,* for instance, states that 
he worked as the Purohita of Divodasa. The Kāthaka samluta?? further states that 
it was Bharadvaja who helped Pratardana to regain the kingdom. 


An interesting legend about Bharadvaja is given by the Taittiriya 
Brākhmaņa. It is as follows: The sage Bharadvaja had tried hard to master 
all the Vedas during the three life-times of hundred years each, which he 
had secured through the grace of Indra. But all that he could leam 
during that  life-period, was, as demonstrated by Indra, just an 
atom out of a handful taken from the three mountains which were really the Vedas 
“What would you do,” Indra asked Bharadvaja, “if I were to grant you another 
life-time?” Undaunted by his failure the intrepid sage answered, “I shall continue 
to study the veda". Greatly pleased with his devotion, but at the same time reali- 
zing that it was definitely impossble to master, in the normal way, the Vedas, which 
are indeed infinite, Indra recommended to Bharadvaja a short cut to the goal, 
so to say, namely the knowledge of the Savitragnividya.9* 


The 4B$ gives us some personal information about Bharadvaja. It desc- 
ribes him as being tall, emaciated and grey. At another place? the Bráhmata 
describes him as being the greatest and the most learned among the ascetics, 
endowed with long life. 


The A{Bh.© provides us with further genealogical and other historical 
details. Here it is stated that Haryašva, king of the kāšīs fought with the vitahavya 


(51) Brunnhofer, Urgeschichte der Arier in Vorder und Central. Asien, suggests that Vrcivat must have 
been derived from Vrjinvat who was the son of Krostu in the Yadu family. 

(52) AV, IV.29.3,5. (55) Kathaka sari. XXI.10. 

(53) AV XVIII.3.15. (56) TB III.10.9-11. 

(54) PB XV.3.7. 

(57) The Brahmana narrates the story as to how the divinites spreading over the Akorālra impa- 
rted to Janaka Videha the secret of Savitragnividyz, which is said to have the efficacy of 
removing all sins and giving long life, and which secures for a person victory in heaven 
and abundant food here. 


(58) 4B 15. ARIST g 4 Hat da: few ara 1 


(59) AB 1.2. 6 Atel g 4 amaaa dri sffaquedufeqq AT | 
(60) MBh. XIII. 30. 1949-96. 
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Haihayas at the confluence of the Ganga and the Yamuna. Haryašva's son was 
Sudeva who was defeated by the same antagonists. Sudeva’s son was Divodasa 
who built a city called Varanasi. Divodasa was also routed and driven away from 
this city by the Vitahavya-Haihayas. Divodasa then took refuge with his purohita, 
Bharadvāja. Pratardana, the son of Divodāsa, then defeated the Vaitahavyas 
and the king of the Vaitahavyas found refuge with a rsi belonging to the Bhrgu 
family who saved him by declaring and making him a Brahamana. This account 
is confirmed, as we have seen above, by the PB and the Kathaka samhita which state 
that Bharadvaja was Divodasa's Purohila and gave Pratardana the kingdom. 


In other legend,* the story of Bharadvaja’s birth is narrated. The sage 
Ucathya had, from his wife Mamata, a son who was called Dirghatamas. This 
Dirghatamas was born blind. Brhaspati, Ucathya's younger brother, is said to 
have consorted with Mamata and his son was Bharadvaja. That there was a T$ 
called Dirghtamas Aucathya Mamateya, who was blind, is confirmed by the 
RV® and that there was also a rsi named Bharadvāja Barhaspatya is corroborated 
by the Anukramazi and the BD (V.102). 


At another place, the AB/."* seems to connect Bharadvaja with Bharata 
Dausyanti. Bharata, the son of Dusyanta, we are told, had three wives and sons 
from them. The parents, however, were disgusted with their sons. So they 
did away with them. Bharata was thus bereft of heirs. In order to obtain a 
son he performed many sacrifices and lastly made an offering to the Maruts who 
gave him Brhaspati’a son Bharadvaja as an adopted son (sankramito bharadvājo 
marudbhir bharatam prati). Bharadvāja thus become a Agatripa. He did not succeed 
Bharata but begot a son named Vitatha as the successor and thus either departed 
to the other world or to the forest. The Vayu Purāņa emphasizes the fact that he 
became a ksatriya by adoption and was called Dvyamusyayana.™ 


Attention may be drawn, at this juncture, to some discrepancies connected 
with the suggested contemporaneity of Bharata, son of Dusyanta, and Bharadvaja. 


(61) This legend given by the MBh. (I. 94. 3710-12) explains the name Bharadvāja as foll- 
ows : When Bharadvāja was born to Mamata from Brhaspati, the parents i. e. Brahas- 
pati and Mamata pressed cach other to protect the child with the words : bharad vajam 
imam. Hence his name. The MBh., Anu$asana-parva, 142 explains the name etymolo- 

It may be incidentally noted that the MBh. (I. 130) 


gically as *one who protects all". 
He had his hermitage at Gangā- 


mentions another Bharadvaja, the father of Drona. 
dvara. 


(62) RV I. 147.33 152.6, 158.1, 4, 6. (63) MBk. XIII. 154. 7240. 
(64) Vayu P. 99. 157-58 : wWIfgeHT ALIS AAT afisaa | 
STATA WO Ul timg a l 


The Matsya P. (196.52) states that from Bharadvāja were descended Brahmaņas and 


Ksatriyas who were known as Dvy&ümusyayanakulinah cf. 

ama ziema ara: fur fa 1 gurqemawe tera: KARA fafasr c t 

Pargiter, AIHT, D 160, rightly points out that the former statement is more ancient 
d AE 3 t 4 

and the latter seems to be a conscious attempt at modification. 


TE 
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The 4B states that Dirghatamas Mamateya consecrated Bharata with the Mahā. 
bhiseka. Dīvghatamas must have been very old and established in reputation by that 
time. The RV* refers to him and says that he reached the tenth decade of human 
life. Dirghtamas thus would be two or three generations anterior to Bharata. 
Now Bharadvaja, as we have already seen is the uterine brother (being born of 
Mamata by Brhaspati) of Dirghatamas must have been of about the same age as 
Dirghtamas. How, then, can it be possible to say that Bharadvaja was being 
taken to Bharata for ‘being adopted’ as indicated in the Vayu P. 


It has already been noted that the PB mentions Bharadvaja as the priest 
of Divodāsa and that the Kathaka samhila states that Bharadvāja gave the kingdom 
to Pratardana. If we refer to the Purdnic genealogies as given by Pargiter, (AIHT 
pp.112 and 146-47) it can be easily ascertained that Pratardana is one or two gener- 
ations prior to Dusyanta, that is two or three generations prior to Bharata. The 
aged. Dirghatamas and Bharadvaja, thus, could have at the most, lived up to the 
beginning of Bharata's reign. 


It would now become clear that this old Bharadvaja could not have been 
adopted by Bharata. Nevertheless his grandson, vidathin Bharadvaja, may have 
been so adopted.*” The Paurava genealogy from Dusyanta onwards may be stated 
as follows. . 


Dusyanta 
Bharata 99 


Vidathin (Bharadvaja) 
(adopted) 
( | 


Vitatha 


The story as given in the Puranas says that the Maruts gave, Bharadvāja 
(of course Vidathin) to Bharata. What does this mean? This mythology seems to 
have grown out of a confusion of the names, Marut and Marutta.9? Brhaspati, the 
father of Bharadvāja, lived in the kingdom of Vaifali where Marutta, the son of 
Aviksit, ruled. Thus he was the priest of the Maruttas and not of the Maruts; 50 
also must have been his grandson Vidathin Bhàradvaja. When king Bharata 
lost his auzasa sons, his priest Dirghtamas must have naturally suggested to him that 
his own relative, namely, the son of his uterine brother Bharadvaja, Vidathin 
Bharadvaja, might be adopted. So the youth was brought from the Maruttas 
and given in adoption to Bharata. This act seems to have been mythologized 
into the statement that the Maruts gave Bharadvaja to Bharata (Sarkramito 
bharadvajo marudbhir bharatam prati). 


(65) AB VIII. 23. (66) RV I. 158.6. 
(67) The Purāņas confuse Vidathin Bharadvāja with his son Vitatha Bharadvaja. 


(68) Bharata who is referred to in the RV IV. 16. 4 is, according to Sayana, the same 
as the son of Dusyanta. 


(69) Cf. Pargiter, AIHT p. 163. 
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Another point of interest in this connection is the historical tradition conn- 
ecting the Angirasas (The Bharadvājas were a branch of the Angirasas see f. n.46) 
with the kings, who reigned in that portion of North Bihar, of which Vaišālī later 
became the capital. There the Bharadvajas came into prominence first as the 
priests of king Karandhama, his son Aviksit, and his son the famous Marutta Aviksita 
The Bharadvajas thus seem to have been actively associated with the eastern expan- 
sion of the vedic Indians. The Purāņic tradition also indicates that Bharadvaja 
officiated as the purohita of Divodasa, the son of Sudeva, and ruler of Kasi. 
when the Haihayas defeated Divodāsa, Bharadvaja helped him by performing.a 
sacrifice and giving pratardana, who defeated the Haihayas and the Ailas. 


Bharadvaja Barhaspatya Vidathin is said to have had five sons Suhotra, 
Sunahotra, Nara, Garga, and Rji$van, who were Bhāradvājas and could claim to 
be grandsons both of Brhaspati or of Bharata. Payu Bharadvāja, as we saw, was 
a contemporary of Prastoka Sarfijaya, Abhyāvartin Cayamana and Divodasa, 
king of North Paficala (RV VI. 47.25). 


It would be worthwhile at this stage, to see which members of the Bhara- 
dvāja family, according to the Anukramani, are the composers of the sūktas in the 
Rgveda. 


(1) Bharadvāja—He is the seer of the sixth mandala and a majority of the 
sūktas are attributed to him. The Anukramani describes him as the son of Brhaspati 
but the RY does not mention him as such. aa ae 


(2) Rjisvan—He is the seer of the VI. 49-52 and optionally of IX.98 also. He 
mentions the Bharadvajas at two places?! in his hymns. There is no mention in 
the RV of his being the son of Bharadvaja, though he is twice’! clearly called Vaida- 
thina, or a descendant of vidathin. According to Sayana, RV VSM, HI, p. 195° 
Rjisvan curses a rival r$? Atiyāja, but this name seems to be employed expressly . 
to signify one who oversacrifices, i.e. sacrifices more than is necessary or prescribed, 
superfluity as well as deficiency being a fault that causes a sacrifice to fail. 


(8) Pāyu--He is the seer of VI.75 and X.87 and is said to be the son of 
Bharadvaja. His name is not mentioned in these sūktas. But in VI.47, which 
is ascribed to Bharadvaja Garga, he is reported to have received gifts from king 
Ašvatha. Inthe BD'? he is credited with assisting Abhyavartin Cayamana 
and Prastoka Sarfijaya by consecrating their weapons with a hymn.? 


(4) Purumilha and Ajamilha—They are the seers of IV.43 and 44 and are said 
to be the sons of Suhotra.74 Ajamilha is mentioned in IV.44-6 and Puru- 


70 7I. 51.12. 71) RV IV. 16.13; V. 29.11. 

P i "n jo pepe a RV VI. 75 (the Satigrāma-sūkta). 

(74) MBh. Ava. Parva 101.8 states that Purumīdha and Ajamīdha are the sons of Suhotra 
is the son of Bharadvāja. They are thus the’ 
d by these Bharadvajas are included in the Vāma- 
Purumilha, who is intended in the RV V. 
61. 9 where according to the legends reported in the BD (V. 49 et seq) zu by Sadguru- 
Sisya (Macdonell's ed. pp. 118 et seq) and by Sāyaņa (V. 61.9), wi WE bor 
discussed. in the last chapter, is mentioned along with Taranta as a son of Vi va an 


a patron of Šyāvāšva. This Purumi]ha is thus a Vaidadasvi. 


who according to the Sarvanukramani 
Bharadvājas. How the hymns compose 
deva-mandala, one is at a loss to know. 
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milha is mentioned in I. 151.2, I.183-5 and VIII.60.14. Purumilha is also the seer 
of VIII.60. But nowhere in the RV are they mentioned as the sons of Suhotra, 
Purumilha Bhāradvāja is to be distinguished from Purumilha Angirasa, the seer of 
of VIII.71 and from Purumilha Vaidada$vi (RV 5.61 and BD V. 50181) the brother 
of Taranta and Patron of Syāvāšva Atreya. 


(5) Garga—-He is the seer of VI.47 and is said to be a son of Bharadvàja. Hig 
name is mentioned nowhere in the RV. Bharadvajas, however, are mentioned in VJ, 
47.25. His descendants, ‘Gargah Pravareyah’, are mentioned in the kāthaka 
samhita.”° 

(6) Vasu—He is the seer of IX.80-82 and is said to be a descendant or a son of 

of Bharadvāja. He is, however, nowhere mentioned in the RV. 

(7) Suhotra—He is the seer of IX.80-82 and VI.31-32 and is said to be a Bhārad- 

vaja. He is, however, to be distinguished from Suhotra Ghauseya (X.41). 

(8) Sunahotra— He is the seer of VI.33-34. He is Bharadvāja's son and the 

father of Grtsamada. 

(9) Nara—He is the seer of VI.35-36. He refers to Bharadvaja in VI.35.4. 

(10) Sattyw—He is the seer of VI.44-48 and was the son of Brhaspati and the 
brother of Bharadvāja. 

(11) Sasa—He is said to be the author of X.152 and to be the son or descendant 
of Bharadvāja. 


(12) Sirimbitha—He is said to be the author of X.155 and to be the son or 
descendant of Bharadvaja. 


| (13) Rātri—She is the composer of X. 127 and is traditionally referred to as 
Rātri Bhāradvāji. 


The genealogy”*2 of the Bharadvājas may now be reconstructed, from the 
information supplied by the Sarvanukramani, as follows: 


Angiras 
| 
Brhaspati 
| | 
Bharadvaja (also called Vidathi) Samyu 
| 
1 | | | | EMI | 
Rjiévan Pāyu Vasu Garga Suhotra Sunahotra Nara 
| 
Purumilha Ajamilah 


(75) Kathaka sat XIII. 12. F 

(75a) According to the ĀSSS the pravaras of the Rksas are five namely, Angirasa, Bhārad- 
vāja Vāndana and Mātavacasa (6.11.2). The pravaras of the Bharadvājas and Agnivešyas 
are three namely, Angirasa, Bārhaspatya and Bhāradvāja (6. 11. 5) The Bharadvajas are 
described as Sungas and katas are described as Saifirayah (6. 13. 2) The Surigas and the 
Saifiris have combined five pravaras namely, Āngirasa, Barhaspatya, Bhāradvāja, Katya 
and Atkila (6. 13. 6). 
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The Puranas help us to add further details as follows: 


Angiras 
| 
Ušij 
DO SEDE 
! | | 
Ucathya Brhaspati Sathvarta 
(m. Mamata) | 
| 
= | | 
Dirghatamas Bharadvaja 
Mamateya Vidathin (adopted by Bharata 
| | Dausyanti) 
Kaksivān | 
m Sal | | | 
Suhotra Sunahotra Nara Rjisvan Garga 
| 
Sarhkrti 


As for the original habitat of the Bharadvājas, it has been already suggested in 
chapter I that the Bharadvajas in general seem to have colonised on the bank of the 
river Sarasvati. Thesixtyfirst hymn of this mandala contains a eulogy of the goddess, 
Sarasvati. The poet requests her to guard him from enemy's hate.'5 He des- 
cribes her as the dearest of all streams’? and worthy of being extolled by every 
sage"*. The river is further requested to kill those who are the censurers of gods.*? 
The first stanza of this hymn contains a statement that the river Sarasvati gave to 
Vadhryašva a valorous son called Divodāsa. This statement leaves no doubt as 
regards the priesthood of the Bharadvajas with Vadhryasva and Divodasa. The 
last stanza contains an earnest desire of the Bharadvajas with Wadhryasva and 
Divodāsa. The last stanza contains an earnest desire of the Bharadvajas to live 
on the banks of this river. The Bharadvajas were the priests of Divodāsa and the 
river Sarasvati which is celebrated by the Bharadvajas could not have been the 
Sarasvatī of the later ritual texts. For, it seems unlikely that in the times of 
Divodasa the Vedic Aryans had spread as far as Vinašana. We have already seen 
elsewhere that the Grtsamadas also were associated with the same river Sarasvati, 


which is usually identified with Haraquaiti®. 


The peculiar manner in which the Panis are referred to in the sixth mandala 
would seem to indicate that they came in contact with the Bharadvajas in some 
ave been put forth as regards the character of the 
Panis, It may be generally accepted that they were a class of traders who had 
become rather notorious in the Rgvedic period. There are clear indications in 
the RV that the Panis were outside the pale of the religion of the Vedic poets and 


special way. Several views h 


(76) RV VI. 61.11. (77) RV VI. 61.10. (78) RV VE GEI 


(79) RV VI. 16. 3. (80) Vedic Index, II, p. 434. 
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priests. They are often referred to in more or less contemptuous terms. lt may 
be that this was due to the fact that the Panis usually exacted money from the Vedic 
Aryan community through trade and usury and thus harassed them. i Moreover, 
inspite of the fact that they were fairly rich, the Panis seem to have often acted in 
a miserly way?! so far as the activities of the Vedic poets and priests were concerned, 
It may, therefore, be suggested that they came to be vilified in the RV not nece. 
ssarily because they were non-V' edic in character but more particularly because 
they were miserly traders. By condemning the Panis, thus, the rst really condemned 
the trading people in general. It should, however, be remembered that in the RY, 
one does come across, albeit rarely, passages which seem to indicate that the Panis 
were not decried everywhere. Some individual Panis, it seems, were generous in 
cases where an individual rsi was concerned. According to tradition one such 
case has been recorded in the sixth mandala. Bharadvaja, for instance, has praised 
Brbu who is said to ‘have set himself about the Panis over their highest head, like 
the wide bush on Ganga's.bank'.8? Brbu is here glorified as the most generous 
giver (sahasradātama). In ihe manusmrli®* the anecdote has been elaborated as 
„follows : “ When rsi Bharadvāja was awaiting death from starvation, in the deep 
forest, Brbu, a carpenter,® offered him one thousand cows, which, the venerable 
Tt accepted with gratitude." The Sankhayana Srauta sūtre (XVI.11.11) corroborates 
this fact by saying that Bharadvaja obtained largesse from Prastoka Sārtijaya and 
Brbu®, 


On the other hand another Pani, who is mentioned by name, receives the 
usual curses from the Vedic poets. Brsaya is mentioned twice in the RV®. In 
_the passage in the first mandala he is referred to as a Pani and Agni is described as 
‘causing the progeny of Brsaya to perish’. Sadyana®? explains the word as ‘brsth 
vestanarthah brsayati sarvam vestayati iti brsayah asuras ivastā. In the second passage, 
which occurs in thesixth mandala, he is connected with the Paravatas and the Panis. 
Brasaya*? is referred to here as being māyi i. e. skilled in magic arts, a sorcerer. 
In VI-61-2 Sarasvati is called ‘Paravataghni’. In that contex: Sāyaņas? explains 
it as farāvati düradcse varlamānasya vrksādeh api hantri. But the explanation seems to 
be far from satisfactory. It seems that a people are meant here. The PB (IX 
4-11), for instance, mentions the Pārāvatas as people living on the river Yamuna. 
Hillebrandi?? suggests that they were originally mountaineers. 


The sixth mandala, however, seems to shed quite a new light on the original 
character of the Panis. The facts that they are most prominently mentioned in 
the sixth mandala and that Püsan is the god who is specially invoked to put down 


(81) Cf. the word, grathinah in the RV VII. 6.3. 


(82) Griffith, Hymns of the Rigveda, Y, p. 606. (83) Manusmriti X. 107. P 
(84) S&yana on VI. 45. 31-(RV, VSM, III, p. 152), also characterises Brbu as pagina” 
@tkea. ; 


(89) Weber, Episches in Vedischen Ritual, 28 et seq. says that the name suggests connection 
with Babylon. 

(86) RV I. 93.4 and VI. 61.3. (87) Sayanabhzsya, RV, VSM, III, p. 218. 

(88) Süryakanta, A Grammatical Dictionary of Vedic Sanskrit (I, Phonetics), suggests that the 
fact that s is. here not changed to g may denote that the: word is non-Aryan- 

(85) Szyanabhagya, RV VSM, III, p. 218. (90) VM, I. 97 et seq. 
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those nasty mischief-mongers of the Vedic times, are particularly significant in 
this connection. Even a casual glance at the statistical analysis of the RV references 
to Piisan® will suffice to bring out prominently a peculiar feature of the way in 
which this god has been celebrated in this Veda. Out of eight complete hymns 
glorifying Pūsan, five occur in the sixth mandala of the RV-samhita,which represents 
the literary and religious enterprise of the family of the Bharadvajas. That por- 
tion of the sixth mandala (hymns 53-58, hymn 48, 15-19) which is dedicated exclu- 
sively to the Püsan-worship is so conspicuous that Hillebrandi?? chooses to call it a 
‘small Pūsan-sarihitā” in itself. This fact cannot be regarded as an accident. On 
the other hand, it seems to suggest that the Püsan-cult was a special possession of 
the family of the Bharadvājas. 


A critical study of the passages referring to Indrā-Pūsaņau (III-52-7; 
VI-57) leads one to the conclusion that originally the Indra-religion and the Pusan 
religion were two independent religious cults and that a special effort is made to 
bring them together . „The same appears to have been the case also with regard 
to the coupling together of Soma and Püsan. The traces of this artificial blending 
together of two distinct religious cults are too clear in the RV-samhita to be missed?3. 
The anthropomorphic traits in the descriptions of Pagan are also noteworthy. 
References to Püsan's braided hair? and beard” to his awl? and goal,%” to his 
special food, karambha,** to his being driven by goats instead of horses?? all these 
help to present before us quite a distinct personality that is, in other words, Püsan 
* is a god belonging to a world more or less different from that of many Vedic gods 
as we know them. It is significant that by far the greatest emphasis is laid by the 
Vedic poets on the prominent role played by Pūsan in the pastoral life of the people. 
He increases the cattle!?? and brings back the beasts that have strayed. He eats 
the food which is common among the pastroal communities and bears the goad 
which is typical of a shepherd or a cowherd. He is the lord of paths and helps the 
nomadic tribes on their ways.!% It is repeatedly said of him that he abounds in 
wealth!99 and bestows great bounty!” on his followers, particularly in the form of 
the increase of cattle. Apart fiom all this, as is usual in the Vedic mythology in 
general, Püsan also is endowed with features connected with brightness and 
splendour. He is brought into contact with several phenomena of light. 


es in the sixth mandalas, while he is referred to 3 times 


(91) Püsan is mentioned 36 tim 
8 timesin he fifth, 6 times in the 


in the second 5 times in the third, 3 times in the fourth, 

seventh, 6 time in the eighth, 4 times in the ninth, 19 times in the first and 17 times in the 
tenth mandala. 

(92) VM III, p. 366. 

(93) See: Dandekar, “Pusan, the pastoral god of the Veda”, 

(94) RV VI. 55. 2. (95) RV X. 26. 7. (96) RF X. 53.6. 

(97) RV VI. 53. 9. (98) RV VI. 56. 1. (99) RVI. 38.4 VI. 55.3. 

(100) RV VI. 54. 5-6, 10. (101) AV VI. 54. 7 57. 7. (102) RV X. 17.3, 

(103) RV VIII. 4. 15. (104) RV VI. 58.4, 


(105) RV.VI. 48. VI. 56.3, VI. 58.1. 


NIH, V, pp. 49-65. 
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The part which he is made to play in the Sūryā-myth!?6 is indeed very 
peculiar 107. 


The sustained impression produced by the Vedic passages referring to 
Pūşan in general and by the Pisan-samhita in the sixth mandala in particular is that 
Püsan was primarily and essentially a pastoral god. Many were the occasion 
when the cattle went astray and were lost. Under such circumstances the pastora] 
worshippers often appealed to their god who readily recovered the lost property 19 
He is predominantly invoked as anastapasu (V. 17:3), anastavedas (VI-54-8) and 
pasupa (VI-58-2). Among the pastoral tribes there is a special class of people who 
distinguish themselves in the art of pathfinding and tracing the lost sheep and 
cattle. It is this characteristic of an actually existing class among the shepherds 
and cowherds that is idealised and deified in Püsan by his worshippers (VI-54. 1) 
It is easy to imagine that the pastoral tribes made their god look impressive with 
Braided hair and graceful beard. The astra of Püsan is pasusa@dhani, that is to say, 
it helps to acquire, preserve and increase the cattle and the ērā comes in handy 
when he wants to punish vitally the nasty mischief-mongers, Panis, who harassed 
the pastoral communities in the course of their forward ma:ch to ‘pastures new’.108 
Further it is interesting to note that the god of the shepherds and cowherds eats 
the simple food, which they themselves may be eating, namely, karambha.!0 It 
is therefore safe to conclude that Pūsan!!! was already in the Veda a full-fledged 
pastoral divinity. As a matter of fact he represents the divine prototype of a 
eattle-breeding people. One may go to the extent of saying that it is impossilbe 
to indicate an essentially bucolic personality in a clearer manner than what we see 
in the case of Püsan. 


Thus, from the Vedic references it clearly appears that the clan of the 
Bharadvajas was most devoted to the Püsan-cult. The Bharadvajas must have 


(106) RV I. 117.13 VI. 55.5 X. 88.14. 


(107) It may be mentioned in this connection that the similarity of Püsan with Scandi- 
navian Thor and with: Hermes and Pan is emphasized by many scholars. 
The traditional view regarding Pūgan is that he is a solar divinity (cf. JVirukta, I. 
115. 1, X. 17.3 and the BD 2. 63). A majority of orientalists like Goldstucker, 
Hillebrandt, Langlois, Ludwig, Macdonell, MaxMiiller, Roth, Perry and Wilson 
follow the lead given by Indian tradition. It has, however, been pointed out by 
Dandekar (op. cit) that a critical study of the several passages which refer to 
this god do not even distantly hint at his solar character. 


(108) RV VI. 54. 1, 2, 4, 10. (109) RV VI. 53. 5. 


(110) RV VI. 56.1 q gaa arsarfēiā quum | a qe ča eroi 


“Those who aim at Pusan malignantly saying that he is merely a karambhād. can 
never strike at him successfully." ; 

(111) The word Püsan is usually derived from the root, pus-to nourish. This is, how- 
ever, not satisfactory. With that etymology it is not possible to explain why there should 
have been a long pł in Pügan. Charpentier “Beitrage zur indoiranischen Ety- 
mologie" pp. 81-85 studies in honour of C. E. Pavry, correctly traces the word to 
pailsan and further to psūsan i. e. to say pasu-san indicating that god's essential character 
as the ‘acquirer of cattle. The reference that Pūsan/s astra is pasusadhani fully 
supports this view. : 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


105 


been closely associated with the ancient Vedic tribes whose main occupation was 
cattle-breeding. Pūsan was the patron-god of those nomadic cowherds and 
shepherds. The living Püsan-cult can very well be realised only from the Pūsan-' 
samhita of the Bharadvajas. "The fact that the Panis, too, are most conspicuously 
mentioned in the sixth magdala patricularly in connection with the Bharadvājas, 
the Vedic pastoral tribes, and their god, Pūsan, would now seem to be invested 
with some special significance. 


It is almost certain that thhe word Pani does not havea merely appellative 
sense, as Gunicri!? seems to believe. The Panis represent a distinct community 
possessing a religious cult different from the official Vedic religion. "They always 
wandered with the Vedic cattle-breeaing tribes and often used to harass them. 
References to their riches and thefts !!? are quite common in the Veda. Thea 
were notorious cattle-lifters and therefore particularly antagonistic to the pastoryl 
tribes and their priests, Bharadvājas. RV VII:6-3 describes them as foolish, 
faithless, rudely-speaking niggards without belief or sacrifice or worship, interested 
in usury and atheism. They are to be compared to the modern ‘gypsies’ who are 
traders and robbers simultaneously. There seems to have gone on, in the early 
Vedic times, a continuous conflict between the Bharadvājas and the Panis, and the 
former often invoked their patron-god, Pusan, to punish these mischievous cattle- 
lifters!5, Naturally, for the Bharadvājas, Pusan was more important than any 


(112) Der arische Weltkénig und Heiland. Sayana (cf. I. 33.3, 124.10 IV. 25.7( seems 
to derive the word Pani from pana—to barter (panir vyavahzri, vanik lubdhako ayasta). 
In a chapter on the Unadi-sittras (4.117) Panini derives the word vanij from pan. 
Yāska (II. 17 VI. 26) also says, “panir vanig bhavati" and Durgacarya comments, 
‘na hi vifuddhena karmaņā vyavaharatt’. Hillebrandt VM I. 83 et seq, however, thinks that 
they were Parnians of strabo and that they were associated with Dahae (Dasa). 
(113) The words stena (VI. 28.7) and aghafamsa (VI. 28.7) also scem to refer to them 
as they occur in the gosūkta and Panis are notorious cattle-lifters. 
(114) The Vedic poets often refer to them as orka Vi. 51.14). Vala (VI. 39.2) is 
said to be their leader. 
(115) From the references to the conflict between the Panis and the Bharadvajas, Billebrandt 
(VM 1.83 et seq) attempts to determine the geographical locality of the same. 
His conclusion is that the sixth mandala generally refers to western countries and 
not to India proper. In support of this view he brings forth the ‘evidence of 
Pūsan's special connection with Saraswati, that is to say, with the river Arachotus. 
A reference may incidentally be made to the remarks of Swami §ankarananda, (“Mercha- 
nts in Vedic and heroic India”, The Modern Review, May, 1954, p. 401). He says 
that the Panis lived in the same Arya society as the Vedic seers of hymns. The 
mention of clashes between them are nothing but internecine feuds between the 
clans of the same group of people due to clash of interests. He further points 
out that the Panis were the Dasyus and Visvāmitra's clan also is referred to as 
Dasyu (AB). The epithet grathina seems to be the same as gātkina, the epithet of 
Vigvamitra and Mrdhravacah scems to be the same as Mlecehvacah, an epithet applied to 
Vifozmitras tribe in the Manusmrti. So the Panis belonged to Visvümitra. 
Some scholars identify the Panis with the merchants of Phoenicia. A probable ori- 
gin of the Phoenicians from the Indian Panis has been supplied by the identifica- 
tion of Panis with the founders of the Indus valley civilization and by the fact 
that the pcople of Carthage were called Pani or Peoni. Thus instead of a Pho- 


enician immigration to India, there was a probable Pani exodus from India. 
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other god from among the Vedic pantheon. The ten gdyalri stanzas of VI-53 
seem to form some sort of magic formulae, belonging to the Pūsan-cult, which 
'were directed against the Panis, perhaps accompanied by some magic practices, 
It may therefore, be concluded that the pastoral-priestly family of the Bharadvājas 
developed the essential personality of Pūsan in a distinct manner. A statistica] 
consideration of the Vedic references to that god seems to indicate farther that 
the Püsan cult was later first adopted by the Kanvas and then by other clans, 
In other words the pastoral elements in other tribes also began to celebiate the 
pastoral god Püsan. 


In the evolutionary mythology relating to god Püsan the pastoral stage 
must be regarded as the first stage. It is a common characteristic of the Vedic 
mythology in general that all gods are at some stage connected with heaven and 
light. This light-symbolism is more or less artificially superimposed upon the 
the original nature of the Vedic gods and is therefore often easily distinguishable 
from it. A critical examination of the Vedic passages!!$ relating to Püsan, which 
are suggestive of light and splendour, however leads one to believe that that god 
was regarded as a moon-god rather than a sun-god. It is quite natural, therefore, 
that Pūgan, as the moon, should have played a peculiar part in the Sūryā-myth.!t7 
But apart from this mythological significance, Pūsan's introduction in the Sūryā- 
myth possesses a distinct sociological significance also. It may be that this bringing 
together of two divinities belonging originally to distinct mythological strata, namely 
Pusan and Sürya, reflects the desire of the pastoral worshippers of Püsan to assert 
their own claims to matrimonial relations with tribes who had already passed 
beyond that stage. Püsan's part in the Sūryā-myth may then be regarded as the 
result of an impact of two Vedic tribes having different social cultures. Inciden- 
tally it may also be pointed out that the two epithets of Püsan, namely, matur didhisu 
'saitor of the mother’, ana svasur Jarak, ‘lover of the sister’,48 which indicate the 
motif of incest, may be supposed to be the outcome of the Khvatitk-das marriages, !!? 
that is to say, marriages among near relatives, which were current among some 
ancient Aryan tribes. Such marriages must have formed a peculiar feature of the 
pastoral society. 


Some more distinct features were added to the original Püsan-religion. It 
is significant that in the Veda, Püsan is coüpled rather conspicuously with Indra 
(VI-57) and Soma (II-40).The origiinal Pūsan-religion of the Bharadvājas was 


fundamentally different from the religion of the Indra-worshippers, which was, 


the most popular and more or less the ‘official? religion of the Vedic sarnhitē. The 
association of Pūsan with Indra, which is, on the very face of it, superficial and 
artificial, seems to be intended for investing the pastoral God with some respecta- 
ble position in the hieratic pantheon of Vedic gods. Pūsan's characterisation as 
Indra’s comrade and helpmate!2° and as Indra’s brother? perhaps helped the 


(116) RV VI. 563, VI. 58.3. (117) RVIV.43.6, X.85.9. (118) RV VI. 55.4-5. 

(119) Cf West Sacred Books of the East, XVIII, and I. Karve, “Kinship terminology and 
usages in the RV and the AV”? ABORI, 20, pp. 118, 119, 135, 215-17. I. Karve 
gives an interesting account of the putrika-pulra or Wūkān system of marriage (cf. 
pp. 215-17). 

(120) RV VI. 56.2, VI. 57.4. (121) RV VI. 55.5. 
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original pastoral god being ‘officially recognised’. A similar purpose is served 
by Püsan's association with Soma!?, Originally Püsan had no share in the 
Soma-offcring,?? that is to say, he was kept out of the | «sets Vedic ritual. In 
course of time, however, the Püsan-cult seems to have sufficiently asserted itself, so 
that Püsan came to be admitted not only in the hieratic Vedic mythology (through 
his association with Indra) also in the hieratic Vedic ritual, which fact is indi- 
cated by that god’s association with Soma.!*! As a result of this offerings were 
made in sacrifice to both Soma and Püsan. 


In the Revedic passages referring to god Püsan three kinds of impact thus 
become perceptible. The original pastoral religion of Pusan suggests that there 
was a tribal impact, of a mutually antagonistic character, between certain Vedic 
pastoral tribes and tribes of ‘gypsy’ cattle-lifters and traders. An impact more 
or less of a social character is indicated by the part played by Pugan in the Sūrya- 
myth. And finally there was a religious impact which resulted in Pusan being 
given a place of honour in Vedic religion and ritual.!?? It may be presumed that, 
the Bhāradvājas who were the special sponsors of the Püsan-cult were intimataly 
involved in this threefold impact. 

The character of the Bharadvājas as the special priests of pastoral tribes, 
is corroborated also by the twentyeighth sūkta in the sixth. mandala. "That sükta, 
which may be designated the go-sūkta, contains a eulogy of the cows. It is very 
significant in this connection that the AsGS lays down that the sūkta should be recited 
in worshipping a cow.!?$ ‘The poet Bharadvaja here expresses a desire that milch- 
cows with calves should ever be in his house??". Then there is a request that the 
cows may never be lost and that no robber should ever injure theml*$. In the fifth 
stanza the poet identifies the cows with the gods like Bhaga, Indra, Soma. The 
cows are further praised as strengthening a weakling and endowing an ugly man 
with beauty!?*. In the seventh stanza there is a request that no thief or sinful man 
should be their master and that they should not be the victims of Rudra’s dart. A 
feeling of disgust towards the slaughter of cows seems to have been suggested in 
VI-98-4. The last stanza seems to be a magical formula used at a fertility-rite??. 


(122) RV II. 40. (123) RV VI. 57.2. (124) RV IL. 40. 1-6. 

(125) Later on he seems to have been connected with agriculture also (IV. 57.7). 

(126) The Kaugika Grhya sūtra 19. 1-2 gives the real purpose of the hymn correctly : 
‘After muttering this hymn as a spell, cows which are ill, or are suffering from 
barrenness or defective pregnancy, should be given salt water to drink. This water 
rectifies the defects of the calf in the cow's womb and of the milk in her udders. 
ASGS, II. 10.7 and SzUGS 3:9 say that the sūkta is employed for a blesing with 

The Vaitzna sūtra 21.24 says that the sEK(a is 


regard to cows returning home. a 8 à 
Yajamāna receives a COW which has been set aside 


cmployed at the time when the 

as daksiņā to be given to the priest. 
(127) RV VI. 28.1. (128) RV VI. 28.3. (129) RV VI. 28.6. 
(130) Geldner Der Rgveda ll, P. 197 ff “Am Schluss cin Fruchtbarkeitszauber." 

Velankar “Hymns to Indra by the Bharadvajas” JUB X, p. 109, points out that 
] forms of these stanzas show their unity and through 


the imperative and potential 
them also the unity of the entire hymn. The AV separates the last stanza (AV. 


IX. 423) from the fist seven (AV IV. 21. 1-7) and seems to suggest that the 
two parts were originally separat But the Atharvanic tradition as recor- 


ded by the Kaufika Grhya sūtra (19. 1-2) evidently supports the unity of the hymn, 


Though chiefly a gosuAta, Indra is present in the background (cf. stanzas 1, 2ab. 


3cd, 5, 8d). 


e hymns. 
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Another sūkta in the sixth magdala, namely, VI- 75, is significant from Various 
points of view. Pāyu, who is one of the scions of the Bharadvaja family, is the Ss 
of this hymn, which is traditionally known as the *battle-hymn'. The sūkla ig 
important because it provides us, in the first place, some information about the 
cultural history of the Vedic Aryans. Secondly, it gives us some idea about war. 
fare!%a in ancient India. The poetic vigour in the sūkta also is noteworthy. But 
what is perhaps far more significant is that the sūkta seems to indicate a transition 
in the character of the Bhaiadvājas—-a transition, that is to say, from the Bharad. 
vajas as priests of pastoral tribes to the Bharadvajas who later came to be closely 
associated with warlike tribes. 


According to the AsGS151 the purport of the hymn was to invest the various 
weapons of the king with peculiar magic power by the chanting of various mantras 
in this hymn, when the king was about to attend the battle-field. The historical 
background of the sūkta as given by the BD! is as follows : 


Abhyavartin Cāyamāna and Prastoka Sarfijaya having been conquered in 
fight by the Varasikhas!33 came to Bharadvaja and propitiated him, stating that 
they had been vanquished by the Varasikhas in fight. They further implored him 
to be their purohita to conquer the enemies. Bharadvaja granted their request and 
asked his son Pāyu to make the two kings unassailable to their enemies. Payu 
consecrated their weapons individually with this hymn and sent them against the 
enemies. 


It would be interesting to analyse the contents of the sūkta. In the first 
stanza the warrior’s appearance is described and a blessing is invoked for him that 
he may be victorious in the battle with unwounded body!#4. The second stanza 
expresses the confidence of the priest in the power of the bow and declares : “with 
the bow may we subdue all regions’’185_ The twanging sound of the string of a bow 


(130a) Cf. Muir, OST, V, 469 ff. Cf. also stanzas RV VI. 47. 26, 29-31.  Dikshitar, 
War in ancient India, P. 93, says that both in the samhilzs and the Brāhmaņas we 


read of arrows and the bows and the vajra of Indra. The very name Dhanurveda 
of the military science Proves clearly that in ancient days the bow and the arrow 
were the principal weapons of war. 


(131) ASGS. IH. 12.10. Geldner, Der Rgveda, II. 176 ff. points out that, according to 
the Ā$GS., the sūkta is to be used before the battle and purohita blesses the accou- 
trements by reciting 1-7, 11 and 14-16. The sūkta is also employed in the asva- 
medha to bless the guardian of the sacrifice. 

(132) BD V. 124-149, 


(133) Kosambi, “Brahmin clans", 7408, 73, No. 4, p. 204, tries to connect them with 
the Vāla$ikhas among the Vāsisthas and concludes from some other illustrations 
that old gotras could become extinct, and new ones enrolled from non-Aryan or non- 
Brahminized families and tribes. The conscription, he points out, need not even be in the 
Same clan group. 


(134) RV VI. 75. 1. Here the armour is praised. Even in the days of the RV the equip- 
ment of the soldier included the coat of mail. Varuna is described as wearing 2 
golden mail (RV 1.25.13) 


(135) RV VI. 75. 2. There is the praise of a bow. According to Geldner, II.176 ff. 
there is a reference to Digvijaya here. 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


109 


is compared to the low whisper of a woman in the ear of her husband.$ The 
two bow-ends are further praised!?7. The exploits of a hero with his tense are 
stated in the next stanza. The next stanza praises the strength of the controlling 
reins which as it were declare the will of him who drives!??, A beautiful descrip- 
tion as to how the horses of the chariot descend on the foeman with their forefeet,0 
follows. The chariot where the weapons and the armour are placed is further 
described.!! Then follows a vivid description of the guards of the chariot!?. In 
the next stanza there seems to be an invocation to the gods and the manes for 
giving victory and protection to the warriors!??, The point of the arrow, the 
leather-strings are described in the next stanza, There is a request in the next 
stanza to the enemy's arrow, that it should not hurt them and that their ( i. e. 
of the Bharadvajas and their patrons ) bodies be as hard as stones. Bharadvaja is 
also said to have received the brhatséma from Dhata, Savità, Visnu and Agni!'*. 
Griffith translates the stanza where this fact is mentioned as follows : 


“These sages found what lay remote and hidden, the sacrifice’s loftiest secret 
essence. From radiant Dhātar, Savitar and Visnu, from Agni, Bharadvaja brought 
the Brhat." 


We may now conclude this study of the Bharadvājas ‘with a brief estimate 
of the compositions of the Bharadvajas from the literary point of view. It was 
already been seen how in the Sangrama-sitkta the heroic aspect of the Bharadvajas 
is reflected. From the point of view of poetic vigour, therefore, VI-75 is very 
important. Pāyu, who is the author of this hymn seems to have been no mean poet. 
In this sūkta, we come across many beautiful poetical fancies. In the third stanza,!^? 


(136) RV VI. 75. 3. The string of the bow is praised. 

(137) RV VI. 75. 4. The two bowends are culogised. Mahidhara and Uvata understand 
the ‘arrow’ as the object of *bibhrtam'. 

(138) RV VI. 75. 5. The quiver is praised. 

(139) RV VI. 75. 6. There is the praise of the reins. 

(140) RV VI. 75. 7. The horses are praised. The war-chariots in those days were drawn 
by horses. Cf. RV 1.3.1. 

(141) RV VI. 75. 8. The chariot is eulogised. The chariot was an indispensable instru- 
ment of[war in the days of the Vedas, and on its possession depended victory. 
According to the KaSS 15. 6. 28 the Rathavzhana is a cart for carrying weapons. 

(142) RV VI. 75. 9. The guards of the chariot are praised. The fathers referred to here 
must be the Angirasas, the brave fighters of the Vala legend. 

(148) RV VI. 75. 10. It is significant that god Pügan is specially invoked here. 


(144) RV VI. 75. ll. The arrows are eulogised. Diksbitar, op. cit. p. 93 points out 


that the terms igukrt and isukzra in the RV (L 184.3) and the VS 30.7 suggest 


that there existed a regular pro 
not only a steel-worker but also an atr 
(145) RV VI. 75.12. ; 
(146) RV X. 181. 2. The órhatsama seems 
According to the ĀSSS 5. 15 and the 


fession of arrow-making. The Rgvedic smith was 
ow-maker. 


to be one of the most important  sgmans. 
Aitareya Aranyaka N. 2.2 brhatsama is consti- 
tuted of RV VI. 46. 1, 2 = SV IL. 2.1. 12. The Bhagtadzitā" ši 35, refers to brh- 
atsāma as ‘being the best of the sēmans. In the AB (IV. 22) vs said that the 
brhat and the rathantara samans are the two rudders of the ship of sacrifice bearing 


the sacrificer to the world of heaven. 


(147) RV VI. 75. 3. 
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for instance, the faint twanging sound of the bowstring is likened by the Poet tg 
the iēte-a-iete of a woman with her husband. A warrior, putting on the coat of mail 
and going to the battle-field, is compared to a cloud. The two bow-ends coming 
together and holding the arrow appears tothe poet like two women meeting their 
lover and bearing mother-like a child upon their bosom!'$, The brace worn on the 
archer's left arm is compared to a serpent coiling round his arm™®. There is an 
appropriate simile used in describing the shower of arrows in the battle : “T here 
where the flights of arrows fall like boys whose locks are yet unshorn’?,150 A con 
scious attempt at alliteration can be seen when the poet says, ‘“‘marmani te varmang 
chādayāmi. 5! A beautiful example of metaphor occurs at the end of the hymn 
where the poet says, “My nearest closest mail is prayer ( brahma varmamama 
antaram)'15?. In describing the defeat of the Vrcivats the poet says that they went 
to destruction like broken vessels.!5$ The ninth sūkta in this mandala is important 
from the philosophical point of view as well as from the literary point of view. We 
have already discussed the former aspect. As for the literary aspect, in the first 
stanzal*! of that sūkta, Vai$vanara is compared to a king. Comparing the sacrifice 
to a garment the poet expresses his modesty thus, “I know not either warp or woof 
(na aham tantum na vijānāmi otum)'!?5, A kind of spiritual experience seems to have 
been described in immortal words in two stanzas!*s, His literary talent appears 
to be inadequate to the poet to be able to describe Vaisvanara. He, therefore, 
Says : “Far roams my mind whose thoughts are in the distance. What shall I speak, 
what shall I now imagine ?" The whip is described in the thirteenth stanza and 
is requested to drive the horses in the battle”. The brace on the archer’s left arm 
is implored to guard the warrior from every quarter®8, The shafts besmeared with 
venom (dlākiā), those tipped with deer-horn (rurusirgni)and iron (ayomukham) and 
made of reeds which are born due to the influence of Parjanya and whetted by 
charm are implored to go to the enemies and destroy them.!?? Brahmanaspati 
and Aditi are further implored to protect the hero in the battle where the arrows are 
showered continuously! The coat of mail is mentioned in the next stanza and 
god Soma and Varuna are invoked to give immortality to the warrior!!. Lastly, 
the gods are entreated to kill the enemies and the poet confidently says that the 
nearest coat of mail for him is prayer (brahma varma mama antaram)192, 


The whole sukia thus throbs with a different tone altogether and differs 
considerably from the general run of the sūktas. It also emphasizes the fact, which 
is indeed frequently stressed by the Vedic poets and priests, namely, that war- 
weapons however powerful in themselves cannot prove efficacious unless they 
are invested with magical potence through prayers. 


(148) RV VI. 75. 4. (149) RV VI. 75.14. 


(150) RV VI. 75.17. ‘The point of the comparison is that the arrows fall where they 
list, as boys, with the lock of hair, before their religious tonsure, play about where- 
ever they like. 


(151) RV VL 75. 18. (152) RV VI. 75.19. (153) RV VI. 27. 6. This is a 
case of a ‘luptopama’. 

(154) RV VI. 9. 1. (155) RV VI. 9.2. (156) RV VI. 9. 5-6. 

(157) RV VI. 75. 13. (158) RV VI. 75.14. (159) RV VI. 75. 15-16. 


(160) RV VI. 75. 17. (161) RV VI. 75. 18. (162) RV VI. 75. 19. 
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Oldenberg,'® is of the opinion that this whole sākta is of the nature of an 
appendix. Fay,* however, points out that the eleventh stanza of this sūkta 
must have been original and quotes in his support the AsGS ( III:12:10 ) but 
Oldenberg,!** however, suggests that it is not proper to connect the sūkta to the 
sūtras because the RV-tradition has been confirmed by other Vedic and ancillary 
texts.|99 Geldner!*” believes that the eleventh stanza in the sūkta is important 
and that, from that stanza onwards, the general trend of the sūkta changes and 
the hymn becomes Atharvanic in character. 


Bharadvaja is mentiloned almost uniformly among the Saptarsis,!$$ though 
he is not included in the four mūlagotras of the MBh. It seems that Angiras of the 
four miilagotras is substituted by his two sons or grandsons, namely, Bharadvaja and 
Gautama, in the list of the Saptarsis. In Sayana's commentary on RV IX-67, 
which is said to be a joint composition of the seven seers, Bharadvāja is mentioned 
as the composer of the first three stanzas. 


One can derive, from the Veda, some information relating to the philoso- 
phical speculations of the Bharadvajas. Especially the Vaisvānara-sūktas in the 
sixth mandala are more or less philosophical in nature. The ninth sūkte, for instance, 
speaks of Agni Vai$vanara as thesovereign god. In thesecond stanza of this sūkta 
the poet declares that he does not know either warp or woof, (tantu and otu). 
Sayana!® points out that the first half of this stanza"! implies, according to the 
sampradīyavidah, a figurative allusion to the mysteries of sacrifice; the threads of the 
warp, tantu, are the metres of the Vedas, those of the woof, otu, the liturgic prayers 
and ceremonial, the combination of which two is the cloth, or the sacrifice. The 
atmavidah, (or, Vedīnlins) anderstand it as alluding to the mysteries of creation, the 
threads of the warp being the subtile elements, those of the woof the gross elements 
and their combination the universe. Another stanza in this sükta, which is important 
from the philosophical point of view, is the fifth. This stanza is translated by 
Griffith as follows : 


“A firm light hath been set for men to look on : among the things that fly 
the mind is swiftest. All gods of one accord, with one intention, move unobstru- 


cted to a single purpose. 
(163) RV—Noten 415 ff. (164)  Rgveda-mantras in the Grhya-sutras, p. 34. 
(165) Op. cit. (166) TS 4.6.6, VS 29. 38 and BD 5. 129 f. 


(167) Geldner, Der Rgveda, II. 176 ff. — — 
Ludwig also suggests that the original 
the remaining stanzas are added later on. ^ : 

(168) The Brhadāranyaka Up. 2.2.4, the MBK. Salya Parva 49. 52, and Sayana (RV I. 
31.4) mention him as one of the Saptarsis. . 

(169) Szyanabhzsya, RV, VSM, III, p. 28. Een Y À 

(170) RV VI. 9. 2. Grassmann and the translators of the Siebenzīg Lieder (Griffith, 
iyu of the Rgveda, I, P- 564) think that a young singer is preparing himself for 
contest with atlas bards, and, being distrustful of his own unaided powers to find 
material for his song expresses his reliance upon Agni and seeks inspiration from 
him. 

(171) Griffith, Hymns of the Rgveda, Y, p- 564. 


l sūkta must have ended with the tenth and 
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According to the Vedantic view of the text, the light is Brahma, seated Spon. 
taneously in the heart as the means of true knowledge, to which all the Senses, to. 
gether with mind and consciousness, refer as to one cause of creation, or Paramatmg. 
the supreme spirit. The stanza is translated by Wilson, following Sayana Ek 
follows : “A steady light, swifter than thought, stationed among moving beings 
to show the way to happiness : all the gods being of one mind and a like wisdom, 
proceed respectfully to the presence of one ( chief ) agent, (V. ai$vanara). 


In the next stanza, the poet seems to describe a kind of spiritual experience 
which he had. The stanza!” is generally translated as follows : 


“ Mine ears unclose to hear, mine eye to see him. The light that harbours 
in my spirit broadens. Far roams my mind whose thoughts are in the distance, 
What shall I speak, what shall I now imagine ?" 


In the Indra-sūkta VI-471% also we come across a suggestion of some philo- 
sophical import. In the eighteenth stanza of the sūkta, it is said that Indra has 
become manifold through different forms (which are to be named), that due to his 
divine power he assumes manifold forms, and his thousand horses aie always yoked. 
Philosophically interpreted, Indra here, stands for the supreme spirit. The mayas 
are certain powers with which the supreme spirit is invested and due to which the 
appearance of the entire world of names and forms is due . Being associated with 
this spirit, the supreme spirit is able to produce different illusory forms!" 


We have already seen that, in a legend from the TB.175 Bharadvaja is said 
to have performed the savitragnicayana and acquired the knowledge of the three 
Vedas and consequently secured Svarga for himself. He seems to have been referred 
to also in BĀU! and the Ramottaratapini!?, He is stated to have a philosophical 
discourse with Yājfiavalkya.!”s 


In the Ramayana!” we hear of a Bharadvaja who is said to have been a 
disciple of Valmiki and who was a witness to Valmiki’s spontaneous utterance of 
the stanza, mā nisāda etc. The Togavasistha!9? tells us that Valmiki related the 
legends in the first part of the Rāmāyana first to this Bharadvaja. This Bharadvaja 
is stated to have honoured Rama, who was on his w ay to Dandakaranya, Bharata 
also, when he was on his way to bring back Rama from exile, had an interview with 
this sage!*!. He is also said to have blessed Rama while he was returning from 
Lanka.182 


In the MB/AS8?, there is a mention of a Bharadvaja who was living at 
Gangadvara. At the sight of the nymph Ghrtaci his semen deroppd down which 
he collected in a cup of leaves (droza). From this was born a son, who was later 


(172) RV VI. 9.6. (173) > RV VI. 9.6. 

(174) Speculations like these may be said to contain the seeds of the later Advaita 
philosophy. 

(175) TB 3. 10, 9-11. (176) BAU 2.2.4. (177) 1.5. 

(178) Citrav, Pracinacaritrakofa, p. 397. (179) Balakanda 2. 

(180) 1.2. (181) Ramayana, Ayodhyzkanda 90. 92. 


(182) Op. cit. Yuddhakāņda 124. 
(183) MBh. Afvamedhika. Parvan 130. 
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named Drona. The agmyastra which was given to Bharadvaja by Brhaspati was 
given by him to Agnivefa, the son of Agni, The MBh. Santi Parvan 57-3, 
mentions him as a writer on Dandaniti. The Bhdgavata}® states that he had come 
to see Bhisma who was lying wounded on a bed of arrows. 


In the later literature Bharadvaja is known as the author of many treatises. 
There is a sraula sūtra!** consisting of ten prasnas ascribed to him. Kautilya mentions 
Bharadvaja as a writer on Arthašāstra about seven times!37. 


It appears from this that the Bharadvajas have kept up their tradition of 
being warriors and possessors of knowledge for a fairly long period. 


(185) I9. — 


(184) MBh. Afvamedhika Parvan 1303 Im. $us 
(186) The manuscript is in the Bombay Doi 


2d 
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CHAPTER VI 


VASISTHA AND THE VASISTEAS IN THE RGVEDA 


.Vasistha, who is traditionally regarded as the author of the seventh mandala 
of the RV, is one of the most interesting personalities of the Vedic age. Like 
Višvāmitra he has the distinction of being celebrated not only in the RV but also 
in the later Vedic, epic and even the classical literature. As a political figure 
vitally connected with the dasarajiayuddha, as a seer who, through his worship of 
Varuna promoted the cult of bhakti and as a religious leader who was distinguished 
for his remarkable spirit of tolerance and compromise, Vasistha seems to have 
played a unique role in the early Vedic period. As a matter of fact he is perhaps 
the only seer to whom some kind of divinity is attributed in the RV. In the Vedic 
ritual also, the position of the Vasisthas had been, in a sense, unique. Tradition 
lays it down that the Brahman priest should invariably be chosen from the family 
of the Vasisthas. "Though the Vasisthas are not seen to have been prominent in 
the Upanisadic period, that family seems to have been quite active in connection 
with the Brahmanic revival and consolidation, which occurred in the Sūtra- Vedinga 
period—a fact which is clearly evidenced by some sütras attributed to the Vedic 
school of the Vasisthas. In the epic, Ramayana, Vasistha figures as the purohita 
of the ruling family of Ayodhya and as if to compensate for the fact that Vasistha 
is not celebrated in the Upanisads, an independent philosophical treatise namely 
the Yogavasistha is attributed to him. Indeed, the fact that Vasistha’s name has 
occurred constantly in the lists of the Solrarsis and the Saptarsis shows that the 
greatness of that seer has been recognised throughout the cultural history of India. 
An attempt will be made in the following few 


of this very colourful personality of ancient Indi 


pages to estimate the achievements 
a and of the members of his family. 


There are some passages in this magdala and a few in other mandalas also 
in which the name Vasistha occurs both in sin 


vasisthāh, vasisthasah. 
in order to be able to 


gular and plural’ such as vasisthah, 
It will be necessary to examine carefully these references 
determine whether they relate to the eponymous seer, to 
some member of his family or to the family as a whole. 


The passages may be 
tabulated as follows : 


(1) Sayanabhasya, RV, VSM, III, p- 263— gg msg aface: amaatefa IARATA 
msaa qio fu: 1° CE also the Ārsānukramaņī, Bibl. Ind., 1892, p:254— 


afa TX ala charm wees ofr | 
afie faa faae: aa: n 
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Name The place of occurrence 

| Vasisthah II-9-1; VII-9:6; 18:4, 21; 22-3; 26-5; 33-6, 12, 14: 
42-6; 59-3; 73-3; 95-6; X-65-15; 66-15; 95-17; 
150-5; 181-1 E 

9) Vasisthāh VII-7-7; 8-7; 12:3; 33-1, 3, 4, 7, 8, 9; 37-4; 76-6; 
77:6; 80-1; 90-7; 91-7; X-15-8, 122-8. ; 

3) Vasisthāsah VII-23-6, X-66-14. 

4) Vasistham I-112-9; VII-33-13; 70-6; 86-5; 88-4. 

5) Vasisthān VII-33-2. 

6) Vasisthaih VII-39-7, 40-7, 76-7. 

7) Vasisthasya VII:33:5. 

(8) Vasistha . VII- 1:8; VII-23-1; 33-10, 11; 86-1; 88-1. 


It would be worthwhile to study these passages and classify them, as far 
as possible, according to whether they relate to the eponymous seer or to some 
members of the family. A glance at the foregoing table would show that 
the seventh mandala contains the majority of references to Vasistha and the mem- 
bers of his family. The first and the second mazdalas contain one reference each,? 
while the tenth mazdala contains eight references. 


It is of course obvious that the references in plural like vaststhāh, vasisthasah, 
vasisthdn, vasisthaih relate to the members of the Vasistha family in general. In 
VII-33-10, two births of Vasistha are described, namely, his divine birth from 
Mitravarunau and Urvasi and his terrestrial birth when Agastya seems to have 
made him known to the people. So there is no doubt that the word, Vasistha | 
here refers to the progenitor of the family. The same is the case as regards the 
next stanza, where Vasistha is clearly referred to as having been born of Urvasi 
from Mitra and Varuna. He is said to have been mentioned along with some 
other members of his family in VII-18-21 as parasarah salayātur vasisthah. The - 
simultaneous mention of Vasistha with the other members of his family leaves no 
doubt that here too, the progenitor Vasistha is referred to. In VII-33:6 there 
is a clear reference to the efficacy of his priesthood. At other places, especially 
in the Varuņa-sūktas (VII:59-3) and the Sarasvatī-sūkta (VII-95-6), Vasistha 
is mentioned as a staunch devotee. These references again obviously indicate 
the eponym Vasistha. In the tenth mandala Vasistha is said to have received the 
Rathantara Sāma from Dhata, Savitā and Visnu. This also may be presumed to 
be a reference to the progenitor of the family. Vasistha is also referred to as a 
model for worship in this mandala’ where Sarasvati is described as being eulogised 
‘in the manner of Vasistha’. This Vasistha must be the ancient ancestor of the 
family. 

—————— 

(2) RV I-112-9; II-9-1. But here the word, afass seems to have been used as an epithet 
of Agni. 

(3) RV X-181-1. 

(4 RV VII-96:3. 
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As indicated above there are several passages in the seventh mazdala, where 
Varuna is being implored in pathetic words for succour.5 At another place 
Vasistha is described as being in communion with god Varuņa.* Vasistha is 
also eed to as the protege of the Asvins.” Vasistha is said to have been born 
after Mana (i. e. Agastya). All these passages may be taken to refer to the 
eponymous sage. 


Thus, broadly speaking, in the majority of passages where the word occurs 
in singular that word may be understood to refer to the progenitor. There are, 
however, some of this type of passages? which, more or less clearly indicate that 
in them, a member of the Vasistha family other than the progenitor is indicated, 
Similarly in two passages! the word seems to have been used not as a proper noun 
but as an adjective in the sense of ‘the best’. It has been already suggested that 
the passages wherein the word Vasistha occurs in plural, refer to the members of 
the Vasistha family". 


Hymn VII-33 is the family-hymn of the Vasisthas and as such it contains 
important material of sociohistorical significance. The hymn contains the glori- 
fication of Vasistha and the Vasisthas. The first stanza of this hymn graphically 
describes the Vasisthas. They are described as wearing hair-knots on the right 
(daksiņataskapardāh), as being white-robed (svityañcah)!? and as the movers of holy 
thought (dhiyanjinvásah). As regards the appearance and personal eflects, thus, 
the Vasisthas appear to have been very distinguishing and attractive figures. The 
next stanza informs us that the Vasisthas brought Indra from a distance and Indra 
also is said to have preferred the Vasisthas to others! and having crossed the 
river with the Vasisthas Indra is said to have killed Bheda. Indra then crossed 
the river with the Vasisthas and killed Bheda. In the fight with the ten kings, 
Indra is said to have helped Sudās through the devotions of the Vasisthas!'. The 
Vasisthas are said to have invigorated Indra by their Sakvari hymns and the fathers 
are said to have been pleased with their prayer’. The exploit of Vasistha is then 


described graphically in the next two stanzas, Griffith! translates these stanzas 
as follows : 


(5) RV VII-86:5. 
(6) RV VII-96-3, 
(7) RVI-112-9, 
(8) RV VII-33.13. 
(9) RV VII-42-6, VII-59-3, VII-76-3. 
(10) RV VII-1-8 and X-95-17. 
(11) It may incidentally be noted that th 
dant of the family. Further it ma: 


generally the Ašvin-sūktas seen to 
sūktas, on the other hand, seem to 


(12) RV VII-33-1. 

(13) RV VII-33-2. 

(14) RV VII-33-3. 

(15) RV VII-33-4, 

(16) Hymns of the Rigveda, 11, p-35. 
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Like thirsty men they looked to heaven, in battle with the 
Ten kings, surrounded and imploring. 


Then Indra heard Vasistha as he praised him and gave the 
Trtsus ample room and freedom.!9a—(5) 


Like sticks and staves wherewith they drive the cattle, 
Stripped bare, the Bharatas were found defenceless : 


Vasistha then became their chief and leader 
Then widely were the Trtsus’ clans extended.—(6) 


Then begins the description of the other accomplishments of the Vasisthas. 
The Vasisthas are said to have been in possession of the knowledge of Agni, Vayu 
and Aditya and their connection with Usas". The splendour of the Vasisthas 
is likened to the sun’s growing glory and their unfathomed greatness to the sea. 
Their speed is said to have been Jike the wind and Vasistha’s prayer is said to be 
inimitable!*. The next stanza seems to speak of the mystic knowledge which 
the Vasisthas possessed with the perceptions of the heart and with which they 
resort to that which spreads a thousand branches!®, The Apsards then brought 
the Vasisthas hither, weaving the body spun for them by Yama”, In the tenth 
stanza the double birth of Vasistha is described. Geldner (Der Rigveda, II, p-213) 
translates it as follows : 


“ When Mitra and Varuna saw you as light coming out of lightning (i. e. 


semen coming out)?!, that was one birth, and the other, O Vasistha, was when 


Agastya brought you to the clans." 


(16a) This and the reference in the next stanza, may be understood, in a sense, that Indra actively 


sponsored the colonising activity of the Trtsus. 

(17) RV VII-33-7. 

(18) RV VII-33-8. 

(19) RV VII-33-9. According to Ludwig as quoted b 
Sahasravalfa is the sun; according to his later view 
by Varuna (RV I-24-7). 

(20) The expression, yamen tatam paridhim vayantah may mean that Vasistha was destined to wear 
the garment in the form of * the cycle of births > which was spun out by God Yama himself. 
According to Velankar (“The family-hymns in the family-mandalas", JBBRAS, 18, 1942 
pp: 1-22.) Vasistha is represented here as helping the progress of the work started by Yama 
i. e. possibly the work of leading men to a world of eternal bliss. Yama is the first mortal, 
the first to go the way of death (AV VIII-3-14) and to point out the path for the departed 
souls to follow (X:14:1). Yama is the first human being and as such becomes, with Yami, 
the progenitor of the human race. In course of time he almost comcs to represent the ideal 
side of ancestor-worship. He becomes the poetic and symbolic image of all fathers. His 
comparison with Avestan Yima abundantly supports this view. To weave the web spun by 
Yama, thus, seems to mean, to be born as human beings. Dandekar (‘Yama in the Veda” 
B. C. Law Comm. Vol.) traces several stages in the development of Yama-mythology in the 
Veda and says that Yama was the Hermaphrodite God-man and a creator of the universe as a 
result of his self-immolation in cosmic sacrifice. 


(21) C£ RV X-95-10. 


y Griffith, (Hymns of the Rigveda, II, p-35), 
the reference is to the mystic tree sustained 
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The next three stanzas directly refer to the two births or V asistha. These 
may be translated as follows?!a ; 


(11) Born of their love for Urvasi, Vasistha, thou priest art 
son of Mitra and Varuna; 
And as a fallen drop, in heavenly fervour, all the gods 
laid thee on a lotus-blossom. 


(12) He, thinker, knower both of earth and heaven, endowed 
with many a gift, bestowing thousands, 
Destined to wear the vesture spun by Yama, sprang from 
the Apsar@s to life, Vasistha. 


(13) Born at the sacrifice, urged by adorations, both with a 
common flow bedewed the pitcher. 
Then from the midst thereof there rosc up Mana and thence 
they say was born the sage Vasistha. 


The eleventh stanza, here, seems, to emphasize the two different births of 
Vasistha—one which may be described as celestial from Mitra, Varuna and Urvašī 
and the other as human being among the Vasisthas. The second birth seems to 
have been purposely kept shrouded in mystery; we are merely told how Agastya 
brought this Vasistha as a human being to man, particularly to the  Bharatas. 
Geldner’s explanation?? of this seems to be more reasonable and satisfactory, 


As Vasistha was of a miraculous parentage, it was quite natural that he would . 


need adoption into a gotra and that gotra would naturally be that of the princes 
whom he served and to whom Agastya seems to have introduced him. Perhaps 
this explains the fact why the Vasisthas are called the Trtsus.2* 


In the thirteenth stanza, the divine birth of Agastya also is mentioned 
along with that of Vasistha and the former is said to have preceded the latter. 
The BD?! refers to the birth of Vasistha. and Agastya in the same manner as the 
RV. In the fourteenth Stanza, the Trtsus are referred to as pratrdah. It is not 


(21a) Griffith, Hymns of the Rigveda, II, p:35. 


Kosambi, *Urvasi and Purtiravas’, JBBRAS, 27, gives quite a different interpretation of 
the Apsaras, their weaving of the garment and the double birth of Vasistha. The Apsaras 
are, according to him, the norms in weaving the pattern of fate, besides being goddesses of a 
peculiar type. Vasistha's birth is, here , completely and consistently given. It is only in 
symbols that the double birth is mentioned. Kumbha is itself 2 symbol of the mother- 
goddess. The Apsaras also is a mother-goddess as is clear from the AV, matrnzmani hymns. 
The puskara mentioned in the RV VII-33- 11 is the womb (cf. SB VII-4.1 1). Now, these 
symbols, he argues, cannot be Aryan in origin. Vasistha and Agastya, 
the urn, are giving a good Aryan translation of their birth from a pre- 
nd a mother-goddess. The effective change is from the absence of a fatl 
t of a mother. Urvas! faded into insignificance giving birth to two 
nor Vasisthas and the Agastyas. 
(22) Vedische Studien, TI, p- 138, 
(23) RY, VII-83-8. 
(24) BD V-148-155. 


in being born from 
Aryan or a non-Aryan 
ner to the total denial 

Brahmin clans, the 
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unlikely that the word, pratrdah indicates that the Trtsus were the followers of 
Pratardana who was a famous Bharata leader. The close connection between: 
the Bharatas, the Trtsus and the Vasisthas thus seems to be definitely established 


It would be eu to examine the views of different scholars as regards 
this family-hymn of the Vasisthas. Geldner? says that the hymn is devoted to 
the glorification of the ancestors of the Vasisthas and that it seems to have connec- 
tion with 111-53, as both of them occur at the end of the Indra-group. He 
suggests that the first nine stanzas of this hymn contain the praise iy vedere of 
his sons and the last five contain the praise of Vasistha by his sons. Geldner puts 
forth a second suggestion about this hymn, namely, that a member of the Vasistha- 
family speaks on behalf of the whole family. He is glorifying the ancestor. Indra 
also participates 1n this and adds to the narration (stanzas 1-4). According to 
Geldner, the sükta can be conveniently divided into two parts, stanzas 1-6 form- 
ing one part and 7-14 forming other part. In the first part Vasistha's main 
achievements, such as the rendering of help to Sudās in the Dagarajfa war, are 
described, while the latter part refers to Vasistha personally. The latter part has 
been.so constructed that every stanza amplifies the indications of the earlier one. - 
Oldenberg, however, points out that this whole sūkta is an appendix to the 
original samhitā. Pischel and Geldner? argue that the sūkta, though connected 
with Indra is not an Indra-sükta and tlfat originally it'must have been an ēkkyāēna- ` 
sūkta. They further assert that the hymn, as it is, is homogeneous. MaxMiiller?s** 
opinion, in this connection, appears to be rather peculiar. "He is of the opinion 
that Vasistha who is described as the son of Mitra and Varuna, is the sun. Mitra 
and Varuna are night and day. He, further, identifies Urvasi with Usas, the 
mother of the sun. Such exclusively naturalistic interpretation of Vedic legends 
cannot, however, be said to be quite acceptable. Whatever, therefore, might 
be the views of scholars about this hymn, there is no reason why we should not 
regard it as the family-hymn of the Vasisthas and derive from it as much informa- 


tion of culture—historical import as may be possible. 


The following significant points would seem to emerge from a critical study. 
of the family-hymn of the Vasisthas. It should be, first of all, noted that distinct 
efforts have been made in this sükta to invest the personality of Vasistha with.a 
kind of divinity. A reference to his birth from the gods, Mitravarunau, is a clear 
pointer in that direction. An attempt is also made, through the mention of 
Agastya, to reconcile the divine birth of Vasistha with his later human. associa- 
tions. Secondly, we get, in this sūkta, a graphic description of the appearance 
and the personal effects of the members of the family of V asistha. From the 
religio-philosophical point of view, 


the reference to the possession. by Vasistha of. 
truly mystic knowledge is indeed important. 


So, too, is the mention of the magical 
potency of Vasistha's prayers, which compelled Indra to be partial to the Trtsus 
and the Bharatas. In the histo 


rical sense, this amounted to Indra's having. 


(25) Geldner, Der Rigveda, p: 210 ff. 
(26) Noten, YI, p:31 ff. 5 
(27) Vedische Studien, II, p:129. 
(28) Oxford Essays, 1856, p-61 ff. 
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actively promoted the colonising activity of the Trtsus and Vasistha’s priesthood 
having proved effective in the matter of securing victory for Sudās and the 
Bharatas in the Dāftarājiia war. 


We may study the role of Vasistha as the priest of Sudas in the RV ina 
little greater detail It would seem from the evidence available in the RV that 
the early settlements of the Vedic Aryans in the land of the Seven Rivers and 
beyond were mainly constituted of five principal tribal organisations ( paficajanah), 
gradually transforming themselves into territorial states of Puru, Anu, Druhyu, 
Turvaía and Yadu. There is also enough evidence in the RV to warrant the 
assumption that, in addition to these early immigrants new and more adventurous 
tribes like the Bharatas continued to pour into the Saptasindhu region. 'The 
Bharatas, as we have already seen elsewhere, were making particularly rapid 
Progress under the military leadership of Sudās and the priestly guidance of 
Visvamitra. Sudās seems to have entertained the ambition to bring all the 
earlier Vedic Indian Kingdoms and settlements, including the original five ones 
( Pafica-janah), under the political supremacy of the Bharatas. Between the 
Bharatas and those five principalities there lay the powerful principalities of the 
Trtsus, who, presumably, were once closely connected with the Bharatas. 
Sudās, being a shrewd politician, realised that, if he could win over the Trtsus to 
his side as his military and political allies,* his campaign against the five princi- 
palities would be successful. He, therefore, started negotiations in that direc- 
tion. Vasistha was the most influential personality among the Trtsus because 
he was their priest. Sudas offered Vasistha the office of the purohita of the 
valiant tribe of the Bharatas and in return demanded the political and military 
alliance of the Trtsus. The Bharata-leader succeeded in these negotiations. 
He, therefore, dismissed his original purohita, Visvamitra, and appointed. 
Vasistha in his.place. As the result of this alliance, the Bharatas and the Trtsus 
came to form a single political and military unit. The seeds of the feud between 
the families of Vasistha and Vi$vāmitra are, perhaps, to be found in this ancient 
episode. Obviously with a view to avenging the summary treatment meted out 
to him by Sudās, Visvamitra went over to the side of the five older kings and pre- 
pared them strongly to resist the aggressive plans of Sudas and Vasistha. He 
seems to have succeeded in forming, for this purpose, 
of ten prominent war-lords who represented Vedi 
Indian elements. This battle between the Bharatas and the Trtsus on one side 
and the confederation of ten war-lords on the other is traditionally known as the 
Désarajfia war. In this battle, which constitutes one of the most important 
landmarks in the early political history of the Vedic Indians, Sudas ultimately 
won victory and the Bharatas attained political domination which they conti- 
nued to enjoy for a long time afterwards.29 It was, however, claimed that it 
was not only the military might of Sudas that w 
Far more efficacious, perhaps, in this connection 
mantras of Vasigtha ( satya trisūnām abhavat burohitih ).30 


a military confederation 
c Indian as well as non-Aryan 


(29) This early political supremacy of 
Bhāratavarga. 
(30) RV VII-83.4. 


the Bharatas seems to have given India her name, 
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In view of the very vital role played by the Vasisthas in connection with the 
dasarājīa-yuddha, a brief statement about that war would not be out of place 
at this stage. War of ten kings, which must be regarded as an important cha- 
pter in the early political history of the Vedic age is described in the Vasistha- 
mandala mainly in the three sūktas, namely VII.18, VII.33 and VII.83 and is 
referred to almost in all the mazdalas. The circumstances which led to this historic 
event have already been stated at some length. It has been pointed out that ten 
war-lords formed a sort of military confederation at the instigation of Vi'vāmi- 
tra, with a view to thwarting the onslaught of the ambitious Bharatas, who with 
the Trtsus, were forging ahead under the military leadership of Sudas and the 
priestly guidance of Vasistha. From the few details of the war given in seventh 
mandala it appears that the enemies of Sudās included both the Aryan as well 
as the Dasa elements! Side by side with the Aryan chieftains, like Anu, 
Druhyu, Puru, Turvafa and Yadu, are mentioned tribes of obviously non- 
Aryan origin, such as the Pakthas, the Bhalānas, the Alinas, the Visāņins 
and, the Sivas.” It may also be presumed that the number of the 
opponents of Sudās which is usually as ten,® is not to be regarded as definitive. 
There must have been ten chief war-lords--both Aryan and Dāsa—who with 
several subordinate allies opposed the Bharatas. Another important point to 
be noted regarding the Dasarajfia war is that the war was not one single homo- 
geneous event but consisted of several military episodes. In other words the war 
was a continual process characterised by many battles and, from the geogra- 
phical point of view, it extended over a wide region the geographical point of 
view, it extended over a wide region—a region that is to say, which was presu- 
mably bounded by the rivers Parusni and Yamuna. It is also possible to assume 
that the opponents of Sudas marched against him from different quarters and 
that Sudās had to give them battle on different fronts. It would further appear, 
from the descriptions of the war, that quick movement of the troops and the 
device of changing the courses of rivers were the two main features of the military 
technique adopted by Sudās. Of course, from the point of view of the Vasisthas, 
the one factor, which contributed most to the victory of Sudas in this 
war, was the magical potency of their own priesthood.** RV VII.18 
which is in praise of Indra states how that god enabled king Sudās Paijavana to 
overcome his enemies in the battle, though the king was hard-pressed. In V II. 


(81) RV, VIL83-1 ; QNI a 4M eanit g | 


(32) Dandekar, Rudra in the Veda, JUP, I, p:49 and footnote 3 points out that many of the follo- 
wers of the pre-Vedic proto-Indian Šiva-cult also may have used the symbol of ‘their cult, 
namely, a pair of horns, as their own symbols. One would, accordingly, be justified in 
presuming that the Visāņins—the non-Aryan people mentioned among the enemies of Sudās 
in the Dāšarājrta battle (RV VII:18:7)—must have received their peculiar name en account 
of their symbol of horns. It is, indeed, significant that, in that passage the Vigāņins, _are 
mentioned by the side of another tribe called the Šivas. ‘The Sivas are usually identified 
with the Siboi of Alexander’s annalists, who lived on the confluence of the Hydespes and the 
Accesines. It is alsc interesting to noto that Patanjali (on Panini IV-2-104 characterises 
Sivapura as Udicyagrama. 

(33) RV VII-33-5 and VII-83-7. 

(34) Cf. RV VII-83-4. 
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18-5, for instance, the poet says: * What though the floods spread widely, Indra 
made them shallow and easy for Sudās to cross. He, worthy of our praises, 
caused Simyu, foe of our hymn, to curse the river's fury”. In VII.18-6-7, it is 
stated that Turva$a was eager for spoil and wealth. Like fishes urged by hunger 
the Bhrgus and the Drhyus quickly surrendered. Further the Pakihas, the Bha- 
lanas, the Alinas, the Sivas and the Visāņins are said to have laid an attack toge- 
ther but Indra came to the rescue of the Trtsus. We are further informed that 
Indra *dealt out death to a lion with a goat”, indicating thereby the arduous 
nature of the task of winning victory over numerically stronger foes. The de. 
feat of the Vaikarnas, of Kavasa and of Druhyu by Sudās is referred to in VII, 
18-11. Elsewhere Bheda, the Ajas, the Sigrus and the Yaksus are said to have 
been defeated and compelled to bring heads of horses as tribute. The river 
Yamuna and the Trtsus are said to have aided Indra in this task. The pass- 
age, VII33:5, where the war is directly referred to as dasarájfía informs us 
of the sad plight of the Trtsus against the ten kings. Through Vasistha’s inter- 
cession, however, Indra is said to have come to their help. In VII.83-1, a refer- 
ence is made to the eastward march of the brihuparfavah who felt confident 
on account of the assured friendship of Indra and Varuna. The word prthu- 
Paršavah may, in this context denote either the tribes of the Prihus:and the 
Parsus who must have evidently been the military allies of the Bharatas, or — 
and this is more probable — it may denote the Bharatas themselves, who carried 
broad axes as their principal weapons. In the same hymn we are further told38 
that the ten kings, who were non-sacrificers, were leagued together, but still 
they were not able to give a battle to Sudās. Indra and Varuna are again said 
to have saved Sudās in the Da$sarajfía war when he was surrounded on all sides.39 
It is significant that the ten kings, who opposec Sudàs, are referred to as ayaj- 
Javah (VII. 83.7). This fact indicates that the Vasisthas had, as it were, in- 
vested the war with a religious background. As a matter of fact, the various 
references to the dasaraj? ayuddha occurring in the RV, would clearly show how 
vital a role, the purohitas played in the polity of those times. 


The fact that Vasistha was the priest of Sudās is corroborated by the 
Brahmana-texts also. The (AB VIII.21 ) for instance, mentions Vasistha as 
the purohita of Sudās. Vasistha, here, is said to have performed the aindra- 
mahābhiseka in consequence of which the Bharata king went round the earth, 


in every direction, conquering, and ultimately performed the asvamedha 
sacrifice The AB” further informs us that V 
of Soma-sacrifice to Sudās which ultimately r 


(35) RV VII-18-17 : fig ferar aqa | 
(36) RV Vir.18.19 ; Ale ANAE srgved | 


(37) RV VII-18:19 ; MA ge qud: | 
(88) RV VII-83-7. Ķ < 


(89) RV VII-83-8, 
(40) AB VII-34. 


asistha taught a peculiar mode 
aised the king to greatness, Yaska 
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(11.24) recognises Vi$vamitra as the purohita of Sudās. This accords well with 
the probable fact that Viśvāmitra originally held that office. The PB" also 
tells us that the Bharatas had Vasistha as their priests. The dānastuti-stanzas, 
which occur in the seventh mandala (VII.18.22-25) are important in this connec- 
tion, because they give us further details about the patron of the Vasisthas. It 
will be seen that, in these stanzas, Vasistha is praising the generosity of Sudas, 
the grandson of Devavat and the son of Pijavana or Divodāsa for having 
bestowed on him 200 cows, two chariots with women, ornaments and four horses. 


Besides Sudàs, with whom he was associated as a priest, Vasistha seems 
to have come into contact with many other important personalities of the Vedic 
period either in a hostile or in a friendly way. It would be interesting to study 
the contacts of Vasistha with some of these personalities from a socio-historical 
point of view. The foremost among such personalities was, of course, Vi$vamitra. 
In a sense, the relations between Vasistha and Visvamitra must indeed be said to 
form an important chapter in the social history, not only of the Vedic period but 
also of the ancient period as a whole. The rivalry between these two disting- 
uished Vedic seers has vitally influenced even the later literary and social history 
of India. The feud between Vasistha and višvāmitra has been elaborated in 
the post-Vedic literature in various ways and presented in different versions. 
One thing, however, is quite certain that the seeds of this feud are traceable, to 
a certain extent, in the RV itself. The refusal of Durga, who belonged to the 
Vasistha-gotra, to comment on some of the stanzas of the Visvamitra’s mandala, 
and the ban on marriage of a person belonging to the Vāsistha gotra with a 
person belonging to Visvamitra gotra, which formally continues even to this 
day, may be mentioned as typical instances in this regard. 


It is, however, sometimes suggested’? that there is nothing stated in 
the RV about the mutual relationship of these famous priests of the Rgevdic 
age. A close scrutiny of the Rgvedic evidence, however, would seem to indicate 


_that some kind of feud did exist between vasistha and Vitvamitra, It has been 


already noticed that Vasistha is frequently described as the priest of Sudas'? 
and that, in one passage, he is said to have interceded with Indra for Sudas,'* 
the son of Pijavana. But a more or less similar relation seems to have existed also 
between Viévamitra and Sudās. The Nirukta,’ moreover, corroborates 
the fact that Vitvàmitra was the priest of Sudās. The fact, therefore, that both 
these rsis were priests of the same king, is, thus, sufficiently confirmed by ancient 
tradition. It may, however, be presumed that both Visvamitra and Vasistha 
could not have been the priests of Sudas at one and the same time. They must 
have officiated as such at different times and the one must have, for some reason 
or other, been substituted for the other. In the chapters relating to the Visva- 


(41) PB XV-4-24. 3 4 
(42) Hariyappa, "Rgvedic legends through the ages", BDCRI, Vol- XI, p-256. 
(43) RV VII-18:4-5; 22-25. 

(44) RV VII-33-1-6. 

(45) RV III-53-9-13. 

(46) Nirukta, 11-24. 
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mitras and the Bharadvājas, the relations between these families and their pri- 
ests have been discussed. That discussion would give us some important ma- 
terial to reconstruct the genealogy of the different kings and their priests. 
There, especially in the fifth chapter it was seen that Divodāsa, who was one of 
the leading kings of the early Vedic age was closely connected with the family 
of the Bharadvajas, who were their priests! and who were a distinguished 
branch of the ancient Atharvangirasas. Divodāsa was succeeded by Pratardana.18 
Pratardana also had a Bharadvāja for his fpurohila.? As suggested above, the 
reference to the Bharatas by the name Pratrdah (VII:33:6, 14) may safely be 
assumed to indicate this ancestor of theirs. After Pratardana came Ksatraéri.50 
Pijavana scems to have followed Ksatratrī. Pijavana was the father of Sudās.5! 
Sudās succeeded his father. It is abundantly clear, as was seen in the fourth 
chapter that by the time king Sudās appeared on the scene and was leading his 
followers on their victorious march the visvàmitras had already superseded the 
Bharadvajas and seized the priestly office under the Bharatas. Vedic literature 
seems to be unusually silent as regards the circumstances under which thc Vitvā- 
mitras displaced the Bharadvajas. It may, however, be incidentally pointed out 
in this connection that both the Bharadvajas and the Visvamitras were the scions 
of the ancient Atharvāngirasa stock. Visvāmitra, as we have seen in the second 
chapter, must have been the purohita of Sudas in the initial stages of his victorious 
march and colonising activity. The seer, for instance, is said to have once helped 
Sudas and the Bharatas to cross the rivers V ipat and Sutudri, through his magic- 
formulas.5* But Visvamitra, who had superseded Bharadvaja as the purohita of the 
Bharatas, also does not seem to have continued to enjoy that office for a long time. 
For the political considerations nari ated above Sudās found it necessary to appoint 
Vasistha as the purohita of the Bharatas in place of Vi$vamitra. Later on, how- 
ever, Visvamitra brought into being a political and militiary confederation of ten 
kings to cry halt to the progress of Sudās and the Bharatas. The p-ogress of Vasistha, 
the purohita of the latter eventually proved more efficacious and as the result of 
this, the Bharatas came out victorious in the battle of ten kings. The main cause 
of the feud between Visvamitra and Vasistha, therefore, seems to be this historical ` 
situation involving the change in the office of the purohita of the Bharatas, which 


Sudas had brought about. It has also been already pointed out in the second 


chapter that the legend about the Sasarpari stanzas (III-53-15-16), further con- 


stitutes a significant point in the context of this feud , namely, that Višvāmitra 
was discomfited in his priestly office by 


Sakti, a scion of Vasistha's family. More- 
over, the imprecations of Visvāmitra, 


which are traditionally known to have 
been directed against Vasistha (vasistha-dvesinyah yeah, RV YI1-53-91—94 


), clearly 
Suggest as we have seen in the second ch 


apter that Visvāmitra had strong reasons 
(47) RV I-112-13-14; 116-18; VI-16-5; 31-4; 47.99 
(48) In the Kausītaki Upanisad, IYI-1, he 
(49) Kathaka Samhitz, XX1.10. 

(50) RV VI-26-8. 

(51) Cf. Nirukta, 11:24 and RV VII-18:19 as also AB VIII.2]. 
(52) RV III-53. 


and the PB XV-3.7. 
is referred to as Prātardana Daivodāsi. 
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to hold a grudge against Vasistha.9? Thus, though the feud between these two 
celebrated Vedic families is nowhere directly mentioned in the RV, it is abundantly 
testified by indirect references to that Veda and also by tradition." 


The story given in the MBA supplies us with some more details about the 
feud. Vasistha had a son called Sakti from Arundhati. The son of Sakti and 
his wife AdrSyanti was called Parāšara. We are told in the epic that young 
Parāšara, hearing from his mother, Adriyanti that his father Sakti had been killed 
by a rāksasa set upon by Višvāmitra, arranges a salra with a view to exterminating 
all the rāksasas but was subsequently dissuaded from doing so by his grandfather 
Vasistha. This rāksasa was no other than the Iksvaku king, Kalmasapada,*? 
into whose body a rākasasa named Kinkara had entered at the bidding of Visva- 
mitra, the enemy of Vasistha. 


The sūkta VII-104 of the RV is again quite significant in this connection. 
Returning to that sūkta, we are informed by the BD* that it was seen by Vasistha 
when he was overwhelmed with grief and anger caused by the loss of his hundred 
sons who had been slain by the sons of Sudas. It is not unlikely that, after the 
battle of ten kings was over, the victorious Bharatas began to show scant courtesy 
to their purohilas, namely , the Vasisthas. The Rgvedic evidence relating to the 
Bharatas and their purohitas, if considered as a whole, whould indeed seem to 
suggest that they always acted in an opportunistic manner so far as the appint- 
ment to the office of the purohita was concerned. It is, therefore, possible to 
presume that the relations between the Bharatas and the Vasisthas, at some stage, 
actually became very much st:ained, as the result of which fact, Vi$vamitra must 
have again manocuvered to regain the confidence of the descendants of Sudas. 


(53) It may be pointed out that Sayana, in his introduction to the commentary on. 111: 53-20-24, 
refers to the estrangement between Sudas and Vasistha, but he gives no definite reason for it. 
He simply says : Kenacit karanena. Sudās is here specifically referred to as the disciple of 
Visvamitra. The implications of Sadgurusisya’s account, where he says that Višvāmitra's 
prowess and speech were rendered futile at the sacrifice of a Saudasa king by Sakti, the so— 
of Vasistha, howcowever, scem to be historically more convincing. 

(54) Hariyappa, (Rgvedic legends through the ages”, BDCRI, Vol. XI, pp:256-57), however, says 
that there is nothing stated in the RV, about the mutual relationship of these famous rsis of the 
Rgvedic age. He further asserts that at worst the two sages can be said to have been neither 
friends nor enemies. But the evidence marshalled out here as well as in the second chapter 
would seem to be sufficient to prove the existence of some kind of food between them. Tradi- 
tion also favours such a hypothesis. Hariyappa asks, *But why such a forced surmise ? If 

may be poosible to answer that the sūktas mentioning directly the cause of the feud might have 


been cither lost or deliberately suppressed by the samhitaka@ras and consequently what we 
ry. It may be safely presumed that the 


now possess are only stray fragments of the true sto nay | 2e S ) 
f the entire literary activity of the Vedic 


present samhita of the RV represents but a portion o! ier d 

Aryan of that period. “Why”, we might further ask, "has tradition recorded the enmity 

between these seers so specifically ?” Tradition always grows on the basis of facts. 

(55) MBh, Vanaparvan, 70-79-83. 

(56) This Kalmāsapāda was, according to the Puranas (cl. Vayu P. 88-174-76), third in descent 
from Rtuparna, the friend of Mudgala’s father-in-law, Nala. ct 

(57) BD VI-27-28. Allusion is also made both in the TS VII: 4-7, and JB , 11-390, the Kausitaki 
Brahmana IV-8, PB 1V-7-3 to the slaughter of Vasistha's son by the sons or descendants of 
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It is also possible that Visvamitra set them actively against the Vasisthas. The 
background of VII-104, as given by the BD, presumably relates to this post- 
dāšarājita-war situation. Whatever it is, one thing seems to be quite certain, 
namely, that the family of the Vasisthas actually suffered from the tragedy of 
wholesale destruction of progeny. The frequent reference to it in the Vedic 
literatures and the conspicuous manner in which the prayersin the seventh mandala 
express longing for heroic progeny and anxiety for its safety, would not fail to 
create the impression that the tragedy of theloss of his sons suffered by Vasistha 
must have been a historically authentic fact. That tragedy indeed constitutes 
a major motif of the compositions of the Vasisthas. The sūkta VII- 104, which 
according to the BD has this tragedy for its background, consists chiefly of impre- 
cations directed against raksascs and Jatudhánas. Stanzas, 12-16 of this Raksoghna- 
sūkta ae supposed to be malediction upon the rāksasas by Vasistha. Sayana% 
tells us that a rāksasa, having devoured the rss sons, assumed Vasistha’s form 
and said to him, “I am Vasistha, thou art a rāksasa”. To this Vasistha replied 
in stanza 12, that the prudent find it easy to make a distinction between truth 
and falsehood, which always Oppose each other. Out of these two, god Soma 
protects truth and brings falsehood to naught. The fifteenth stanza of this sūkta 
is in the form of a Sapatha. Vasistha, it seems, was, out of contempt, called a 
yaludhana by his enemy, Visvāmitra, or by people instigated by Višvāmitra. In 
a retaliatory reply to such accusations, Vasistha described the followers of Visva- 
mitra as contemptible raksasas and prayed to Indra and the Maiuts that they 
could kill these r@ksasas. In the fifteenth stanza, he says : So may I die this day 
if I have harassed any man or if I be a demon. May he lose all his ten sons to- 
gether, who with a false tongue has called me a yztudhana. 9 


The 7S% seems to present the feud between Vasistha and Višvāmitra in a 
different light. According to that text, it was a dispute between Vasistha, on the 


one hand, and Visvamitra and Jamadagni, on the other, regarding ‘a conflicting 


invocation of gods (vihava)’. The text goes on to say that in that dispute, Jama- 
OO L4 


(58) Cf TS VII:4+7:1; TMB, IV-7.3. 
(59) Cf VII:1:11; 12; 14; 19; 21; VII-4-7; VII-37-7. 
(60) Szyanablāsya, RV, VSM, III, p.512. 


(61) Stanzas VII-104- 15-16 are according to MaxMüller 
of Vasistha's contest with Vi$vāmitra. The latter, 
of heresy and of murderous and demonical character against his rival. In the light of this 
raksoglina-sūkta in the RY, it may now be possible to interepret the story of Kalmāsapāda, 
given by the MBh as follows : "Kalmāsapāda, the Iksvāku king, was the follower of Vi&và- 
mitra. He killed Sakti, Vasistha’s son, at the bidding of Višvāmitra. Naturally the king 
has been depicted as a rāksasa in the oBh”. The conclusion would thus seem inevitable, 
that the Rgvedic Vasistha, who was the priest of Sudās, was the same person whose son Sakti 
1s represented to have been killed by the Iksvaku king Kalmāsapāda. The followers of Vigva- 
mitra, as we have just seen are addressed as rāksasas both in the RV and the MBh. The men- 
tion of Kalmasapada in the MBA is obviously the result of the epic tendency to combine legends 
which are originally distinct but have a similar motif. 


(62) TS III-1-7. 


(Muir, OST, I, 327-28), an outcome 
he says, must have brought the charges 
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dagni saw the vihavya hymn (RV X-128-1)9 and drew aw 


gth of the adversary. DEAD 


stren 


Curiously enough, the Brahmana-texts are almost completely silent regard- 
ing the feud between Vasistha and Visvāmitra. These texts refer, in a very general 
way, to the role played by the two families in respect of the Vedic ritual. 
The 4,9 for instance, mentions that boih the sages ofliciated as priests 
at Hariscandra's sacrifice. The ŠB% statesthat at first the  Vasisthas alone 
could officiate as Brahman priests, but, later, any one who knew the job began 
to do so. We, no doubt, come across a constant reference io Vasistha’s rentes 
meat and the sacrifice which he performed to obtain progeny and to defeat the 
Saudisas, but, nowhere, in these texts, is it suggested that Visvamitra was responsi- 
ble for Vasistha’s misfortune. It has already been noted that the BD, the 
Sarvinukramani, and the Nirukta make a reference in some form or the other, to the 
controversy between these two seers. The Witimatjari®® of Dya Dviveda mentions 
the fact that Sakti, though thrown into the fire, survived the flames due to Indra’s 
praise by Vasistha. The Vasistha Visvamitra conflict thus seems to have been 
accepted as an established fact by most of the ancillary literature belonging to 
the RV. In course of time this tradition hardened itself to such an extent that as 
indicated elsewhere, some stanzas in the RV came to be regarded as anathema 
because they were Vaststha-dvesiņyah." 


After having indicated our own view regarding the probable cause of the 
conflict between Vasistha and Visvamitra, we may, incidentally state and briefly 
comment upon the views of different scholars in the matter. MaxMiiller® dis- 
covers the cause, as seen above in the Raksoghna-siikta, where according to him, 
Vi$vamitra is said to have brought a charge of murderous and demonical attitude 
against Vasistha. That scholar has, however, not cared to explain why Visvā- 
(63) According to the Serv@nukramani, as quoted by Sāyaņa on X-128 (RV, VSM, IV, p:773), 

however, Vihavya is the name of a rsi. 
(64) AB 3:7-13-19. 
(65) $B xII-6-1-38-41. 
(66) Nitimaiijari, 103, p-225 : 
qosan BA ASAT AMAIA | 
faasa: srfRTRRNAPTUT HT ll 
(67) In the epics and the Puranas the basic fact of the conflict between Vasistha and Visvamitra 
was accepted without demur. The Rēmāyaņa, for instance, describes only the process of 
Višvāmitra's elevation to the status of a Brahmarsi. All stories relating to Visvamitra’s 
revenge are elaborated in the MBA and further in the Puranas. The general impression would 
be that Vasistha patiently bore all the insults and the onslaughts of Visvamitra, whereas, 
the latter, prompted by jealousy at Vasistha's greatness, always sought an opportunity to 
attack him. Hariyappa, (op: cit., p:329), however, says that “later literature does not 
reflect the truth... . Let us now look at the facts and realise that the two sages were not at all 
enemies of em Stier This view is obviously not at all convincing. Indeed Hariyappa 
himself is prepared to concede (op-cit., p:330) that any differentce between yess and 
Vigvamitra “ must relate to some sacrificial technique or to a too personal jealousy at each 


2 5 mum 
Other's success in their support to kings. 


(68) See footnote 61. 
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mitra must have brought such charges against Vasistha. Velankar? points 
out that the contest between the two families was of a different nature from the 
usual contests of the priests for supremacy. The Vi$vamitras and the Vasisthas, 
according to him, represented two mutually opposed indeologies. The former 
bleonged to the Atharvangirasa-group i. e. the group of the reformers, who were 
well-versed in the knowledge and practice of charms and spells and who advo. 
cated the use of these by the Vedic priests, if and when necessary. The Vasisthas, 
on the other hand, represented the orthodox branch of the Aryans, who hated 
the practice of employing the services of the lower spirits and absolutely refused 
to recognise the authority of any supernatural being which did not belong to the 
Vedic pantheon. However, the Vasisthas believed in their existence.” How- 
ever ingeneous it might be this view of Velanker, does not seem to reccive corro- 
boration from Rgvedic evidence. On the other hand, it can be shown that both 
Vasistha and Vi‘vamitra, had full faith in the magical potency of their mantras 
and that the families of both of them actually belonged to the common stock of 
the Angirasas. Oldenberg” is of the opinion that the conflict between the two 
seers is not referred to or even hinted at in the RV. Hariyappa’s” view also 
which seems to have been based on this opinion of Oldenberg has already been 
examined by us and shown to be untenable. Roth” attributes the cause of the 
feud to the poiltical circumstances in those days. He says : * There was a time 
(as the Vedic hymns represent to us) of feud and foray among the small neighbour- 
ing tribes, when the powers of the leaders of the armies and petty chiefs was un- 
limited, when we observe that the ten kings were allied against Sudās. It was a 
period of subdivided dominion. In such circumstances it is impossible to find 
a family so favoured by the gods as that of Višvāmitra: or Vasistha in continued 
or undisturbed possession of influence over any one of these chieftains.” A 
reference has already been made to the views of Hutton and Ghurye.”! It will 
be thus seen that a majority of scholars clearly accept the fact of the Vasistha- 
Visvamitra feud and regard it as a significant event in the social history of the 
Vedic age. And, as we attempted to demonstrate so far, the principal cause of 
that feud must have been of a priestly-political character. 


While depicting the Vasistha-Vigvamitra feud, the later epic literature 
and the Purāņas make much of Vasistha's kamadhenu and the help rendered by her 
to Vasistha in times of calamities. In this connection, a question may be asked: 
“Do we get any reference to Vasistha's kamadhenu in the Veda in generalor in 
the RV in particular ?" It is possible that, in some Rgvedic passages, might be 
lurking a distant reference to Vasistha’s unique cow. In VII- 18-4, for instance, 


(69) “The family-hymns in the family-mandalas ", JBBRAS, 18, pp: 1-22. 

(70) Cf. RV VII 104-17, 18, 22, 24. Velankar (op. cit.) points out that the name Yatu seems to 
have been invented by the Vasisthas as it occurs only in the first and the last hymns of the 
seventh mandala, Sayana explains the word Aztudhzna (VII-104) to mean a rāksasa. 

(71) Oldenberg, ZDMG, 42, p-204, note 3. 

(72) Op. cit. p-329. 

(73) Roth, Zur Litteratur and Geschichte des Weda, 121, et seq, 

(74) See foot-note 46 of the second chapter. 
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Vasistha. is addressing Indra with his prayers in order to win his favour, as men 
milk the cow at sacrifice for the milk required for libations. The simile of a cow 
may perhaps imply that the later kāmadhenu of the epics and the Puragas was the 
efficacious prayer of Vasistha, which gave him whatever he asked for. fts X-133-7 
Sudās prays to Indra for an excellent cow giving plenty of milk. In the AV, med 
ever, we come across a much clearer reference in this connection. Vans is 
there” represented to have given to Atharvan a special kind of cow. This may 
be understood to mean that, through Varuna’s grace, Atharvan, by whom pre- 
sumably, Vasistha is intended, came to be in possession of a particularly efficacious 
magic formula. The power of the Vasisthas’ in respect of the invocation of gods 
is often said to be of quite a superior order.” z 


From the Raksoghna-sūkta discussed above, it was seen that the rāksasas and 
the Kēludhānas were people who generally bore malice towards the Vedic Aryans. 
On a close scrutiny of the seventh mandala it will be found that, besides those people, 
the Vasisthas regarded the Dasyus as the chief enemies of the Aryandom. In the 
fifth sūkta””, for instance, the poet says that, for fear of Agni, the dark-hued races 
(asiknih visah) fled away and scattered about deserting their possessions. At another 
place?? the poet praises Agni for driving the Dasyus from their home and bringing 
forth broad light for the Aryans. Agni is again said to have completely routed 
the Dasyus?? and the rsi feels confident that with the help of Agni he can over- 
whelm the Dasyus.* 


Rather a peculiar reference, in this connection is to the not infrequent 
destruction of one Jarūtha by Agni. In the first sūkta of the seventh mandala,’ 
for instance, Agni is invoked to burn up all malicious enemies in the same manner 
as he did Jarütha in former times. In another passage** Vasistha himself is said 
to have killed Jarütha while enkindling Agni. In the tenth mazdala® Agni is said 
to have burnt Jarütha after ousting him from water. Sayana* explains the word 
jarülham as parusabhasinam jaraniyam vā raksogamam or as jarūtham parusasabdakarinam 
while in his commentary on X-80-3 he says : jarütham | elannamanam asuram.š? 
(75) AV VII-104- 1. 

(76) While commenting on VII-33-2, Sayana gives a legend which tells us how Indra paid heed 
only to the invocation of the Vasisthas, the priests of Sudās and how Indra neglected the 
somayāga of another king by name Pāšadyumna. 

(77) RV VII-5-3. 

(78) RV VII-5-6. 

t 

e celta ona ons se vds | 
(79) RV VII-6-3,5. 

(80) RV VII-1-13. 

(81) RV VII-1-7. 

(82) RV VII-9-6. 

(83) RV X-80-3. 

(84) Szyanabhasya, RV, VSM, III, pp- 

Teda Att adata: | 
(85) Op. cit. IV, p-560. 

T...9 


29] and 265. He further adds (VII-1: 7? 
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Ludwig“ is of the opinion that Jarūtha was probably an enemy, who was slain 
in a battle, at which Vasistha was present as a purohila. Karandikar® identifies 
this Jarütha with Zarathushtra, the Iranian Reformist. This view is obviously 
unacceptable, firstly because it is based on a far-fetched phonetic similarity which 
has no value from the linguistic point of view and secondly because it is not corro- 
borated by any independent evidence. Veteran Avestan scholars, like "fara. 
porevala® derive the word Zarathushtra, in quite a different manner, namely, 
either as jaral  ustra i. e. ‘the old camel’ or as garat + usra, that is, ‘he’ of golden, 
light.’ Another reference of historical significance, which we come across in this 
mandala is to Nahus*. tiere again Agni is said to have subdued the tribes of Nahus 
and made them bring their tribute. Presumably, this tribal leader was antago- 
nistic to the Bharatas on whose behalf the Vasisthas propitiated Agni. It is, how- 
"ever, possible to interpret VII:6:5 to mean that Agni subdued the tribes and 
made them pay tribute to Nahus, implying thereby that the Vasisthas regarded 
him as their patron. Indeed this latter interpretation would seem to be corro- 
borated by VII-95-2 where Sarasvatī is described to have poured, for Nahusa, 
milk and ghee. In this connection, (BD VI-20-24), narrates a legend, accord- 
ing to which Nahusa prayed to Sarasvati, who gave him milk and ghee sufficient 
for the thousand-year sacrifice which the king was about to perform. The word 
nahus later seems to have indicated Vedic tribes in general. Interesting, in this 
connection, is the suggestion of R. D. Karmarkar,® who says that the Greek 


(86) Quoted by Griffith, Hymns of the Rigveda, II, p-11. 

(87) Dāsarānjīa-Yuddha, pp+36-38. 

(88) Songs of Zarathushtra, pp-73-74. Taraporevala, points out that the name of this great 
prophet of Indra has been variously explained by scholars. Bartholomae in his sltiranisches 
Wērter-buch, p: 1676, interprets the word as ‘one whose camels are old (zarat = Sanskrit, jr 
to grow old, and ushtra = Sanskrit ustra = a camel), while Jackson (Zoraster, the prophet of 
ancient Iran, pp+ 147-49) takes it to mean, ‘one who has tawny (zaratha = Sanskrit harita) 
camels’, Bartholomae mentions one of the latest attempts at its derivation, from Zauthra- 
vastra, but both, he himself and Taraporevala think this to be incomprehensible. Tara- 
porevala, however, points out that the original name of the prophet was Spitama, while 
Zarathushtra was the distinguishing title which he received when he became a prophet (cf. 
also the titles, Buddha and Christ). The original and literal meaning of the word ustra was 
‘shining’ (us + tra). Hence the name, according to Taraporevala could very correctly be 
taken to mean, ‘He, of the golden light’. It may also be noted that Sanskrit grammarians 
also derive the word ustra from vas (us) to burn, to shine, It may also be noted that there are 
only two names in the Avesta having the clement ustra, namely, Zarathushtra and Ferasaostra 
(Yasna, 28-8) and in both these the word, ustra should mean ght, a 

(89) RV Wallis Ludwig, Translation of the Rigveda, 3-206, sees in the Wahus, a tribe on the 
Sindhu (1-31-11, VI:22-10 etc.) or the Sarasvati (VII:95-2), rich in RS (VIII-6-24) 
and allied with the Bharatas and the Simyus (VII: 18-5). Roth (PW), on the other hand 
sees in Nahus, the gencral sense of neighbour. Nahusa has the same nore as Nee (1-31-11 
V-12-6). In VIII-46-27, it appears to be the name of a per: Ol 7, 46-28, 
Says that Nahus was originally ike M k ae Teobere, aD dou 
N pal : gi ya man like Manu. Geldner, Rigveda, Glossar, 92 regards 
Nahus as a tribe and Nahusa as a king. One Nahusa, the son of Manu, is tl c FIX» 101- 

(90 EERS Yarat, the seer of IX-101-4-6 is said to be Nahuga's son ae i 
. 5 “The firs *reek . = s 1 
ts re ages i TE S 
On page 246, he asserts that there is Se Goer: alias Deva Nahuga of ihe Puranas. 
of Nahusa belonging to Thrace or Greece, i 


hat might militate against the theory 
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tradition and the Indian tradition seem to corroborate mutually on the hypo- 
thesis that the first Greek conqueror of India was Dionysus alias Deva Nahus 
of the Puranas and king Nahus of the RV. 


Another person whom the Vasisthas refer to is Kutsa which name also 
occurs in the form of Kutsas. In VII-19-2, for instance, Indra is said to have 
helped Kutsa Arjuneya in defeating Kuyava and Dasa Susna and winning the 
sun. In view of the conflicting statements about him occurring in the RV, it is 
really difficult to ascertain the exact character of Kutsa. In one passage he is 
said to have defeated Smadibha, Tugra and Vetasu (X:49:4), while in other 
passages, (1-53-10 and II-14-7 etc.), he is mentioned with Atithigva and Ayu 
as being vanquished by Indra, his defeat in one passage being attributed to 
Turvayana (1:53-10). Elsewhere he appears with Atithigva as Indra’s friend 
(I:51:6, VI-26-:3). In the later Bréhmana-texts Kutsa is mentioned in connec- 
tion with the myth of his binding down Indra (PB, 1X-2-22, JB, 1-228) which 
seems to be based on an obscure stanza X-38-5. 


The BD% refers to a curse given by Vasistha which relegated Vyarnsa to a 
remote eastern region beyond the pale of Brahmanism. It is stated there that 
the favour of Indra afterwards enabled him to perform sacrifices on the river 
Sarasvati and so to become a lord of Soma like Indra himself. But there does not 
seem to be even a distant reference to any such event in the RV. In II-14:5, how- 
ever, one Vyarnsa is said to have been the enemy of Indra. Here, however, 
Sàyana?? takes the word to be an adjective and interprets it as vyatitsam amsahinam 
krlvā jaghana. 


It is possible to determine, on the basis of the geographical references in 
this mandala, the locality with which the Vasisthas must have been particularly 
familiar. In the eighteenth sūkta, for instance, the river Parusni?! and the river 
Yamunā*5 are mentioned. These rivers clearly indicate the geographical extent 
to which the various incidents connected with the dāsarājūa-yuddha had spread. 
Two entire hymns"? are mentioned. These rivers clearly indicate the geographical 
extent to which the various incidents connected with the dasarajna-yuddha had 
spread. Two entire hymns are again especially composed in honour of the 
river Sarasvati. The river is said to have come from her original abode in the 
mountains to meet the sea.” She is also said to have given milk and ghee to king 
Nahusa. Vasistha waxes eloquent in the eulogy of this river?», It would, there- 
foce, seem that, at an earlier stage, the Vasisthas had colonised on the banks of 


(91) RV VII-19-2 and 25-5. 

(92) BD VII-58-60. S 

(93) Sāyaņabhāsya, RV, VSM, II, p:59. 

(94) RV VII-18-8-9. 

(95) RV VII-18-10. 

(96) RV VII-95-96. 

(97) RV VII-95-2. This river Sarasvati is not to be found to-day. Without, therefore, assuming 
that there was sea in Rājputānā, it is impossible to conceive of such a river. As we have said 
in the second and the fifth chapters the Sarasvati can be better identified with Haraquaiti. 


(98) Cf. RV VII-95-1, 5; VII-96:3. 
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the river Sarasvati and then spread out via Parusni as far as the Yamuna together 
with the victorious Bharatas. The GB?? mentions two hermitages in the bed of 
the river Vipa$, where Vasistha is said to have practised penance until he became 
moribund. The river is called Vipas (fetterless) because Vasistha was made 


fetterless there}, 


We have seen in the previous chapter that an important sloka in the MBh101 
states that the gotras were originally four only, namely Angiras, Ka$yapa, 
Vasistha and Bhrgu and that the gotras came into vogue due to some glorious 
exploits of the sis. On a closer scrutiny of the list of the eight later sis and the 
list of four ancient ones, it will be found that the names of Kasyapa and Vasistha 
occur in both of them. Moreover in all the lists of the Saptarsis, that are available 
in the epics, the Puragas and the sūtras, the name of Vasistha occurs invariably. 
This fact may be regarded as a clear indication of the very eminent position which 
the Vasisthas occupied among the Vedic families even from the very early times. 


Among the legends relating to Vasistha, mention must, first of all, be made 
of the one which tells us of that seer’s divine birth and associations. Dealing with 
the family-hymn (VII-33) of the Vasisthas, we have already seen how super- 
human character is attributed to Vasistha and how he is said to have been born 
from Mitra, Varuna and Urvasi. There are other passages also which attribute 
divinity to him and speak of his mystic experience. The stanzas, VII:87:4, for 
instance, speaks of the divine favour conferred on Vasistha by Varuna. The 
stanza is generally translated as follows : ** To me, who understand, hath Varuna 
spoken, the names borne by the cow (aghnyā) are three times seven. The Sapient 
god, knowing the secret of the place taught me as his disciple.”19?  Vasistha, here, 
seems to have been initiated into the deepest secrets of existence by Varuna, who, 
in this manner, can be said to have exercised a truly paternal care over his own 
son. ‘The clause, (ril sapta nama aghnyā bibharti, in this stanza has been inter- 
preted by Oldenberg? in two ways, namely, (1) the cow (aghnyà)!** has tw enty- 


(99) GB 1-2-8. 

(100) Nirukta, VII- 104. 

(101) Santiparvan, Ch. 298, 10877-78. 

(102) The fact is still traceable in the sūtras, which, though they describe the gotrarsis as eight (i. c. 
the saflarsis + Agastya), still begin with the Bhrgugaņa. It may be noted that the Arigirogaņa 


and the Bhrgugana are names of the ancestors of some of the saptarsi. 
(103) RV VII-87-4 : iplarsis. 


Sara À ako Hic A: ga aea fand | 
art e Gea st ara ama fs SH eter l 


(104) Cf. Szyanabhzsya, RV, VSM, III, p-47-1 : 
(105) Noten, II, p-61. 
(106) R to the Vedic Index, II, p-146, the word aghny@ (not to be slain) used to denote a 
cow, here, shows that the cow was on the road to acquire i ity i 
quire special sanctity in the RV (cf. 
VIII-101-15-16) and VS (IV-16-20) AV X-10 and XII-415). The word occurs d 
times in the RV as opposed to aghnya ( masculine ) Occurring three times. PW prefers 
the sense of ‘hard to overcome’. Weber (17-281) tries to derive it from ah 


i ich is qui jā bright 
coloured like a day" which is quite likely the original sense. QE DE 
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one names; and (2) the word go has twentyone significations.!" In this passage, 
again, it is possible to understand the ‘cow’ in the sense of a magically potent 
formula. It is also possible to connect this passage with the reference to Varuna’s 
cow occurring in the AV VII-104-1. The idea expressed in yugāya uparaya sikgan 
can be compared with that expressed in the Chandogya Ūpanisad!?$ and the Avesta.1°° 
Oldenberg (Noten, II, p.61), wonders whether the word na in the second line of 
the stanza cannot be interpreted as a negative particle, so that the second line 
would then mean : Varuna knows the names!? but does not disclose them. 
Geldner,'!! however, takes the word na in the sense of iva, construing the line as 
námdni guhyani iva. 


The next passage which is important from the point of view of the mystic 
experience of Vasistha is VII.88-4,1? which is translated by Griffith!!? as 
follows : * Varuna placed Vasistha in a vessel and deftly, with his might, made 
him a ‘si. When days shone bright the Sage made him a singer ". The poet 
Vasistha seems to have been forsaken by Varuna. With great anguish, he 
remembers the communion with the god which he enjoyed in former times. 
In a vision he sees himself translated into Varuna’s realm. He goes on, sailing 
with the god, who made him a rsi and a singer. 


Two amusing situations stand out prominently in the legends relating 
to the personal life of Vasistha. The fiftyfifth hymn in the seventh mandala is 
called the Prasvapinyupanisad^ by the Anukramani and is believed to contain 
magical: formulas which send all to sleep. Vasistha is, here, addressing 
a dog which attacks him as he was about to steal into the house (of 
Varuna. He then pronounces a spell, as it were, to lull all men in the house 
to sleep. Such an encounter with a canine sentinel and such occasion to put 
the whole life in a mansion into deep slumber must have meant a peculiar situ- 
ation for Vasistha. But all this was in a dream. The BD" begins the story 
with the words : earugasya grhān rátrau vasisthah svapnam ācaran. The same is 
described in another setting by Sadgurusisya in his Anukramanibhasya, 7-55.18 


107) Sāyaņa, op. cit:, III, 471, in his alternative explanation of this clause, says that the word go 
means the earth and the earth has twentyone synonyms like gm2, jmā etc. 

108) Ghzndogya Upanisad, 3:11-5. Hume, in his The thirteen principal Upanisads, p+ 207, translates 
it as follows : ‘Verily, a father may teach Brahma to his eldest son or to a worthy pupil but 
to no anyone else at all’. 

(109) Avesta, Yaşta, 4-9. 

110) From a magical point of view to know 

111) Geldner, Der Rigveda, II, p:258. 

112) RV, VII-88:4 : 


afet g aevli aene ARR dur RRA: | 
«ie fe gerer agai arg TGN: | 
(113) Hymns of the Rigveda, II, p'84. 
(114) Sāyanabhāsya, RV, VSM, UI, p:394. 
(115) BD, VI-11-13. 


(116) Sarv@nukramani, ed. by Macdonell, p: 133. 
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He says: “ Once upon a time Vasistha was thirsty and hankering after food, 
having had to starve for three nights. On the fourth night he decided to stea] 
and came to Varuna's house. In order to lull the sentry and the hounds to 
sleep, while he entered the house, Vasistha saw these seven rks commencing 
with Yadarjuna etc. ” 


The eightysixth hymn in the seventh magdala is a sort of a penitential hymn 
in which Vasistha prays to god Varuna to absolve him of all sin, In VII.86-3 
he says, “ Fain to know my sin I question others : I seek the wise, O Varuna, 
and ask them. The same answer even the sages gave me, surely this Varuna 
is angry with thee." 


Vasistha, then pathetically asks as to what his chief transgression was and 
implores Varuna to free him from the sin which he might have committed, 
Then in a very striking stanza (VII. 86 :6), which protrays the psychology of a 
sinner in a remarkable manner, he tells Varuna that it was not his own will which 
betrayed him but the causes leading him astray were thoughtlessness, wine, dice 
and anger. The principal significance of this outstanding hymn indeed, con- 
sists in the emotions of bhakti and the repentance of a sinner, Herein we get, 
as it were, some glimpses into the Vedic concept of sin. In a truly pathetic and 
devotional tone, Vasigtha asks : When shall I be united with Varuna?!? The 
poet seems to speak again of his mystic experience in the eightyninth sūkfa where 
he says, “ Thirst found thy worshipper though he stood in the midst of water- 
floods : Have mercy, spare me, mighty Lord. "118 


A reference may as well be made, at this stage, to the famous mandika-sikta 
which occurs in the seventh mandala (VII.103). Various views have been ex- 
pressed by scholars regarding the exact significance of this hymn. Muir," 
for instance, regards this hymn as a satire. He finds an echo of this sākta in a 
description of autumn in the Harivaméa!?" where the poet compares the noise 
made by a frog, after his rest of sixteen half-months, along with: his wives, to the 
recitation of the RV by a Brākmaņa surrounded by his pupils. . MaxMüller!? 
also is of the opinion that the hymn has a satiric tone. He remarks : ‘‘ The 
hymn which is called a panegyric of the frogs, is clearly a satire on the priests; 


(117) RV VII-86-2. 


(118) RV VII-89-4. Griffith, Hymns of the Rigveda, TI, p-85 suggests that the stanza means that, 
even though he was surrounded by wealth, greed or avarice still possessed him. According 
to Sāyaņa, however (RV, VSM, III, p:475), the allusion is to a sca-voyagc; or, perhaps the 
perpetual thirst caused by dropsy (cf. VII-89-2) may be intended. ico o the 
general trend of the hymn, it can be said that the literal sense may not be ASSA here. 


The poct seems to speak of some mystic experience which he is i i 
> had. TI aga - 
borated by VII-86-3-4. ST MEQUE 


(119) OST, V, p-438. 
(120)  Harivarifa V-8803 : 


AETA: qaram fati Tia: we afai: | 
"WI fami: Prae gar vafa: dftardar: 1) 


(121) Ancient Sanskrit Literature, pp 494 f. Haug and Bühler, however, do not agree with this view. 
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and it is curious to observe that the same animal should have been chosen by the 
Vedic satirist to represent the priests, which, by the earliest satirist of Greece, 
was sclected as the representative of the Homeric heroes." Geldner!*? agrees 
with MaxMiiller and thinks that the hymn is directed by its Vāsistha composer 
against rival Brahmins, probably the Vi$vāmitras. Geldner actually points 
to tne plausibility of the last pada of this Vasistha-hymn being borrowed 
from one of the most important Viiv&mitra-hymns.? ^ Gondaj?! however, 
thinks and, indeed, quite rightly—that the hymn has a magico-religious purpose 
to serve. The croaking of frogs brings about the discharge of the waters from 
heaven just like the muttering of the Brahmanas on the occasion of certain sacri- 
fices and ceremonies. The hymn according to Gonda, obviously breathes the 
spirit of anxious conciliation. The frog, the symbol of eagerly craved-for water, 
is no joking matter and the comparisons with the Brahmanas and sacred rites 
are begotten of the desire of praise, and not of disparage. Thomas! also 
suggests that the similes in the sūkia have a magical character. As priests and 
their texts and formulas are very powerful, because they contain brahma, these 
similes may be considered as having a magical effect, as containing power. 
They are, according to him, a kind of * Regenzauber’. Winternitz!?? opines 
that the original humorous hymn is later turned into a magic spell. But what 
actually happened was, perhaps, the other way round. Geldner"* regards 
the sūkta as a witty or droll description while according to Beussen,'*’ the poet 
wanted to compose a parody on the attitude of Vedic poets always begging 
something from gods. But both these views and also that of Oldenberg"? 
who says that magic and humour go together, are unacceptable in the light of 
the symbolic magical interpretation of the sūkta. It would thus appear that 
the view according to which the hymn is taken to be a rain-charm and which is 
given even by Yàska"? is certainly more acceptable. Referring to the sūkta, 
Yāska says : “ Vasistha, desirous of rain, praised the cloud. Frogs applauded 
him. On seeing the applauding frogs he praised them.” The view , gets, 


(122) Der Rigveda, II, pp:271-272. 
(123) RV III-53-7 (b) = fanfare aedi Hifi WE S fa sm | 
while RV.VIL-10310 ()- Tai’ HOES i AKT HEAT s [ātra Sm: | 


(124) Orientalia Neerlandica, p-313 ff. 

(124) Thomas, quoted by Gonda, op. cit. 

(125) History of Indian Literature, 1, pp: 109-110. 

(126) De» Rigveda, II, pp: 271-72. 

(127) Ag. Ph. 1-1, pp:100 f. 

(128) Noten II, p- 67 : Der humoristische oder satirische Charakter des Liedes bleibt mir nach wie 
vor ungewiss. 

(129) Nirukta, IX-5:. Cf. also, in this connection, the views Haug, (Brahma und dic Brahmanen, 
München, 1871, p:12); Schroeder, Mysterium und Mimus im Rgveda, pp: 396 ff.;Hauer, Dis 
Anfange der Yogapraxis, Berlin 1922, pp:68 ff. Bloomfield, 7.105, 17- 173-179; Macdonell, 

V,M p:151 and Bāchtold (Handwörterbuch des deutschen Aberglaubens 3, p> 125), who says, 

“the frog is the prototype of an animal-weather-prophet.” and Renou, “Hymnes et prieres 

du veda," 1938, p:75. 
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support from Frazer, who in his monumental work, The Golden Bough,130 
says: “ The intimate association of frogs and toads with water has earned for 
these creatures a wide-spread reputation as custodians of rain: and hence they 
often play a part in charms designed to draw needed showers from the sky. 
The frog from its connection with water, was considered to have cooling pro- 
perties also.!31 


It may now prove helpful to see how Vasistha figures in the other Vedas, 
Vasistha, perhaps, is the only Rgvedic rsi who plays à particularly prominent 
role also in the AV. Vasistha, asa person, is mentioned in the AV five times.132 
In VI.29-3 of the AV, for instance, Vasistha is mentioned as a protege of Mitra 
and Varuna along with Ahgiras, Agasti, Jamadagni and Atri. In his commen- 
tary, on this stanza, however, Sāyaņa explains the word, Vasistham, as a super- 
lative adjective.!% Vasistha appears with Visvamitra at XVIII.3-16 of the AT, 
But what is, perhaps, more significant, in this connection is that Vasistha figures 
as the seer of a few hymns in the AV. AV L.29 is a hymn addressed to Brahma- 
naspati and is meant for the prosperity of the people and destruction of the rivals 
(rastrabhivardhanam sapatnaksayanam ca). There is a particular sūkta which is called 
the abhivartamani-sikta which is to be recited at the time of fixing an amulet. 
III-19 is intended to help friends against enemies, while various blessings are 
sought from Agni in III. 20-21. Various gods are entreated for the acquisition 
of splendour (varcas) in III.29. Success and prosperity of a king and the destruc- 
tion of his enemies are sought for in IV.22. On a close scrutiny of the hymns of the 
Vasisthas, it will be found that Vasistha was definitely and more actively conn- 
ected with martial adventures than any other seer. With his magical formulas 
and incatations which secured prosperity for the king and his subjects, Vasi- 
stha must have been looked upon as a veritable source of confidence by king and 
common man alike. A critical study of the role of Vasistha as represented in 
the AV and the RV, would thus, once for all, establish the remarkably prominent 
position which that seer and his family occupied in respect of both the religion 
of the classes and the religion of the masses. 


Before proceeding to the consideration of the special contributions of Vasi- 
stha and his family to Vedic religion, ritual, and philosophy, we may, in passing, 
eee 


(130) Frazer, The Golden Bough, p:73. Frazer points to two significant Indian illustrations in 
this connection. In order to procure rain, people of low caste in the central provinces of 
India will tie a frog to a rod covered with green leaves and branches of the Nima tree (Aza- 
dirachta Indica) and carry it from door to door, signing a song which contains a request to 
the frog to bring rain. When rain falls the women of the Reddis, who are the cultivators 


of the Madras Presidency, tie a frog alive to the winnowing fan and go singing from door to 
door, entreating the rain-god for water. 


(131) After burning the dead body, the frog is invited to come to the spot where the cremation has 
taken place in order to cool it down (RV X-16-14). Similarly the frog is invited in the AV 
VII-116 as an antidote against the fire of fever, 

(132) AV IV-29.3, XVIII-3-16, XX-12-1-6, and 117 29; 

(133) Cf. Vasistham, vasumattamam vasumacchabdad isthāni ‘vinmatorluk? ‘teh’ 
vasisthākhyam maharsim 
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refer to that seer's wife Arundhati. Arundhati figures in the MBh,%4 al 
with Vasistha as objects of adoration and example to society. K E es 
Draupadi that she may be to her husbands as Arundhati to Vate es Ae 
to Vaisravana etc. Arundhati's virtue is unimpeachable as is a b the 
story of Agni's love for the wives of the seven Sages.? Finally Bhisma E 
how Arundhati preached righteousness (dharma) to the Sages, the manes and the 
gods!**. Etymologically her name is explained as, ‘one who never leaves her hus- 
band and never opposes him.'137 According to the Purāņas, she is the daughter 
of Kasyapa and the sister of Narada and Farvata. Narada is said to have given 
her in marriage to Vasistha.'** It is, however, strange, that Arundhati does 
not figure in the Veda either as a composer of hymns or as a teacher of philosophy. 
She is mentioned asa rsikā in the sūtra literatu:e only in the Hiranyakesi rsitar- 
pona? It may be pointed out, in this context, that there appears in the con- 
stellation of the Saptarsis (The Great Bear), just by the side of the star called. 
Vasistha a small star which is appropriately named as Arundhati.“ 


(134) MBh. 1-199-6 : 
zer aaa war afasš area? | 
qat ara weWTerur ed AA ATT ll 
Cf. also IJI-113-23 : 
asada gum afass Sal aT Tar g ATKAA, | 
(135) MBK. II1-226. 
(136) MBh. XIII-130-1-12 et. seg. 
(137) | MBh. Anufasana parvan, 142-39. 
(138) Vayu P. 2-9-79-83. The Bhagavata 3-24-23, however, 
Kardama Prajāpati and Devahūti. 


(139) In the srzvani-ceremony (renewal of the sacred thread 
RV, the seven ysis are worshipped and along with them 


Adaa CATS afse | 
afara aat aay cat aft wie Ul 
t not as a fsi. The 


It should be noted that, in the rsi-tarpana, Arundhati is worshipped bu i. 

is it that Arundhati alone is invoked and not Anasūyā, Sati etc. ? 
Chapekar, Tarapana, pp. 43-44, says that among the saptarsis (The Great Bear), in the sky, 
there is a small star, called Arundhati, which appears near Vasistha. This might have 
tempted people to include Arundhati in the rsi-pujana. There is a reference in the MBh 
VI-2-31 to an omen concerning the stellar movement between the stars Vasistha and 


Arundhati : 
ar ur famam geste AHAFATT | 


emet quibu afaa: Ya: Wed 

Thus the estrangement between the two stars (suggesting the disregard shown by a dutiful 

wife for her saintly husband) indicated an ill omen foreboding calamity, as observed by 

Bhīgma before Dhrtarastra on the eve of the Great Bharata war. R 

(140) Arundhatī, as the name of a star is often referred to in the sütra literature, EM Re šā a 

late Aranyaka, namely the T: aittirīya Aranyaka (INI-9-2). In the AV, Es ai 

is the name of a plant possessing healing properties (cf. AV IV: 12-1, V- ‘i 2 ie ee 
(AV 4-12) appears to have been a product of this plant, which is often a climbe 


Plaksa, Nyagrodha and, Pama. 
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) of the Brāhmaņas belonging to the 
Arundhati also is invoked as follows : 


question, therefore, is : why 
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Now turning to an estimate of the religious ideology of Vasistha, we must 
begin with the consideration of the hymns addressed by him to Varuna. The 
first striking thing that would emerge out of a critical study of the Varuna- 
sūktas in the seventh mandala, is that the Vasisthas must, in a sense, be regarded 
as the pioneers of the bhakli-cult. "These hymns are some of the loftiest and the 
most inspired in the whole of the RV. The poet approaches Varuna in all-surr- 
endering humility and pleads for forgiveness of his sins. The hymns, in general, 
are full of pathos and are more devout in tone than any others. They are sur. 
charged with a deep sense of complete self-surrender and a passionate longing 
for close personal communion with god—the two principal characters of true 
Bhakti. With all the reverence and all the awe which Varuna inspires, there is, 
at the same time, an clement of nearness and compassion in those hymins. The 
relations between Varuna and his worshipper are often described as being very 
intimate. Varuna takés the devotees with him in a boat and the latter is, as it 
were, in a mystic spivitual communion with the former.!!! Varuna's love for 
his bhakta is indeed very genuine. Sometimes a devotee feels sad because he 
is reminded of the days when he could enjoy the company of Varuna. The 
devotee pathetically asks Varuna what hissin is for which he is being punished,143 
The worshipper is often likened to little child committing offences through 
ignorance and temptation. The devotee requests Varuna not to send him 
to the house of clay.145 There is, in fact, no hymn addressed to varuna in this 
mandala in which the prayer for forgiveness does not occur. An atmosphere of 
calmness and intense devotion is often discernible in the sūktas.t6 — In the his- 
tory of the bhakti-cult, therefore, the Varuna-hymns in the seventh mandala must 
be definitely regarded as representing a distinct landmark.147 


The Vasisthas are also responsible for bringing about a compromise between 
the old Asura-Varuna-cult and the later Indracult.ts A critical study of the 
RV would show that, in the Veda, three distinct phases of the relation between 
the ancient Varuna-cult and the new Indra-cult can be clearly marked, namely, 
(a) the glorification of Varuna ;149 (b) the supersession of all religious cults, 
including the Varuna-cult by the Indracult-a phase which is prominently reflected 
in a major portion of the RVSS9 and (c) a kind of compromise between the 
DRE ee t 


(141) RV VII-89.3, (144) RV VII-86-5. 
(142) RV VII-88.5, (145) RV VII-89.1. 
(143) RV VII-86-4. (146) RV VII-86-6. 


(147) Velankar, Rgvedāntīla bhakti-marga, Kausika Lecture Series Publication No. 2, p:89, has 
tried to show that it is only in the Indra-sūktas that we find bhakti of a pure indigenous type 
and that, in the Varuņa-sūktas, the devotee thinks of the god with a feeling of awe—a feeling 
which is detrimental to the pure type of bhakti. Cf. also Velankar’s “RV Mandala VII” 
published by the Bharatiya Vidya Bhavan, Bombay, 1963—Introduction, p. IV. 
However, in view of what has been said above, it would be difficult to agree with 
Velankar. j 

(148) Cf. Dandekar, “Vrtraha Indra", ABORI XXXI, pp:37-40 and Vaidika devalasice abhinaya 
darfana, Kau$ika Lecture Series, Publication No. 1, pp:63-65 and 99-100. 

(149) Cf. RV 1-25-10, 34-6; 11-27-10; VII-87-5, 6; VIII-41-7, and X-132-4, 

(150) Cf. RV IV-42, and X. 124. A major Portion of the RV is constituted by the Indra-sūktas. 
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two cults. It is with the third phase that we are particularly concerned here 
as it is this phase, K the accomplishment of which the Vasisthas have eos 
ted most. It must be remembered that even among the Vedic Indians, there 
were some tribes, who , in spite of the growing popularity of the Indra-cult con- 
tinued to adhere to the old Varuna-cult. They must bave, however, seen the 
signs of the changing times. Instead of either giving up the Varuna religion 
altogether or dogmatically sticking to it, in the face of the prevailing Indra-cult 
they, Very wisely tried to bring about an honourable compromise between the 
two cults. They argued that after victory is won by the war-god Indra, Varuna 
is needed to establish law and order. * Indra conquers and Varuna ‘iis (VII: 
83:9) — -was their slogan. Such attempts at a religious compromise seem to 
have been made more particularly by the Vasisthas. There is, in the RV, suffi- 
cient evidence in support of this assumption. It would be interesting to study 
the thought-process of the Aryans before they came to such a compromise.1® 
It was but to be expected that, when the religious outlook of the Vedic Aryans 
had been essentially cosmic, they should have regarded Varuna, the great admi- 
nistrator of the cosmic law, as their highest divinity. In the course of 
the cultural history of the Vedic age when this cosmic religious 
outlook was superseded by what may be called the heroic outlook, Varuna 
had to make way for another god, namely, Indra. Thus, for some 
time there was a sort of rivalry between the two religions and the last 
phase of that rivalry, as indicated before became possible through the efforts 
made by certain Rgvedic poet-priests, particularly the Vasisthas, to bring about 
a kind of compromise between the two mythologies. Passages which mention 
Indra and Varuna in juxtaposition and in which the respective functions and 
fields of activity of those two gods are more or less clearly defined, abound in the 
seventh mandala of the Vasisthas. In VII.82-2, for instance, Varuna is called 
a (universal) sovereign and Indra, an (earthly) monarch.!? In the fifth stanza 
of the same sūkta, it is said that Mitra waits on Varuna in peace and security, 
while Indra, the aweful, seeks renown with the Maruts. In the next stanza 
itis pointed out that Varuna subdues the destructive enemy (ajāmin) and Indra, 
With a few furthers many a man.! In the eightythird sūkta, it is said that one, 
that is Indra, destroys the Vrtras while the holy laws are maintained by the other 
that is Varuna. In the next sūkta it is pointed out that Varuna cuts short 


(151) Cf. RV VII-82-2, 5, 6; 83-9; 84-2, 4; and GE . 

(152) Cf. Dandekar, “some aspects of Vedic Mythology : Evolutionary Mythology 
of Ceylon Review, XII, p:10. 

(153) Ry vin-g2-2 . MAIGU: GUA de a a 


(154) RV VII-82.5: dit feat quot graut ment: SS man 


ss cim 
aera: aAA NA: S aid Ht | 
E 2 m aay “The one subdueth the 


^, University 


(155) Ry VII-82-6 : 


Griffith, Hymns of the Rigveda, 
destructive enemy; the other wit 


II, p-79, translates it as follows : i 
h a few furthereth many a man. 
lc Ls z ` L-A "T l 
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crimes and Indra gives them boundless wealth.55? In the second stanza of this 
sūkta the poet requests that he be freed from Varuna's displeasure and that Indra 
should give spacious room to dwell in.158 In the eightyfifth sūkta, it is said that 
Varuna holds the folk distinct and sundered, while Indra smites and Slays resist. 
less foemen.159 We, thus, see that in the new socio-religio-political set up, both 
Indra and Varuna had distinct functions of their own. Indra blessed conqu- 
ests and annexation while Varuna blessed the enforcement of law and order, 
Undoubtedly, the Vasisthas were responsible in bringing about this compromise, 
It may, indeed be presumed that this unique achievement bacame possible on 
account of the two-fold personality of the Vasisthas, namley, the Vasisthas as 
the sponsors of the ancient Varuna-cult and the Vasisthas as the būrohitas of 
the warring Bharatas. 


It would certainly be interesting critically to study, in this context, the 
references occurring in the seventh mandala to people belonging to religious cults 
other than those of the Aryans. The raksasas!99 are mentioned in VII.104, 
They seem to have been more precisely defined as Tütudhanagii 
and yātus which as we have already seen; denoted sorcerers or perpetrators of 
black magic. They appear as dogs, vultures, owls. Like most evil spirits they 
are often described as loving the night.1® With the Yalus the raksasas taint 
the sacrifice and throw it into confusion. There is a pair of demons, kimidinayis 
who are mentioned in VII.104.2,23. Contrary to the normal practice of 
grouping the demons in Sets, the kimidinau are mentioned in dual, perhaps bec- 
ause of the influence of dual deities. Some of the raksasas are refer red to as 
mūradevāh.t5 — fe appears that they are here conceived as embodied in plants. 
The expression miradevah seems to denote that the root (mila) was the actual 
demon, rather than that the demon was supposed to have taken up his abode 
in the root99 In this connection, a reference must also be made to the Sisna- 
eee 


(157) RV VIL84-4 ; IFARA saa arahan WI agā ape | 
(158) Ry vir84.2; qf ar BO TORY FFI SË a ext DAE chm | 
(159) RV VII-85.3 . BEIT areata aaar garge] amA Efa | 


(160) Cf. RV VII-104-21-23. Venkataraman, “The Rakshas", Rangaswami Aiyangar Gomm. 
Vol., suggests that raksasas must have been racially identical with the Dasyus in the RV. The 
meaning of the term is doubtful. "The root raks, to protect, is obvious, in which case the 
word must apparently mean * that which is to be guarded against.’ 

(161) Ch RV VIL 104-15, 16, 24 

(162) RV VII-104-16, 20, 22. 

(163) RV VII-104.18. 

(164) Sayanabhzsya, RV , VSM, III, pp:509 and 916 : kim idznim iti Pišunāya carati, kim idam kim 
idam iti Jighātisayā vartamangni bhavanti 

(165) RV VII- 104.24, 


(166) It may be incidentally pointed out that attempts are made to identify the mizradevas with the 
followers of the proto-Dravidian Mūrugan-cult. 
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deua." The word, sisnadeva, obviously means, ‘one whose god is the phallus.'165 
In ancient times phallism was a wide-spread cult and in one form or another 
it survived in many Roman Catholic countries? and also in India. Roth?” 
thinks that the word is a scornful appellation for priapic or sensual demons. 
The attitude of the Vedic poet-priests vis-a-vis the proto-Indian phallus-worshi- 
ppers seems to have been positively antagonistic as is evidenced by VII.21:5 and 
X.99-3. Itisa well-established anthropological fact that phallus-worship, which 
has indeed prevailed in all primitive communities, is closely connected with the 
fertility-cult. It is quite natural that the Vedic poet-priests, like the Vasisthas 
should have looked upon such fertility-gods and their cults with great disfavour.17 


Another instance of this attitude of the Vedic hieratic priests is seen in connec- 
tion with the use of the epithet Szpivista, which is exclusively employed with 


A ^ Al D 1 

(167) RV vir21.5— HI Raa SY qd g: | 
(Let not the lascivious wretches approach our sacred rite. ).They are also referred to in 
X-99-3. 

(168) Yāska in the Nirukta 1V-19 and Durga in his bhzsya on the same explain the phrase as abrah- 
macaryzh denoting ‘profligate persons whose sole aim in life is to gratify their senses’. Sayana 
also (RV VSM, III, p-320) follows them. Banerjea, "The development of Hindu icono- 
graphy’, (Calcutta University, 1941), says that the expressions Sisnadevāh and Mūradevāh are 
examples of approbrious epithets applied by the Indo-Aryans to the children of the soil. 

(169) In countries like Belgium, France, Italy, phallism survived down to the middle of the 
eighteenth century. Phallic remains are discovered all over the world, especially in Ireland. 
According to some scholars, the May-pole and the cross are also phallic survivals. The 
worship of Siva as the litiga can also be connected with it. Dandekar, “Rudra in the Veda”, 
JUP, I, p-47, points out that there is sufficient evidence to show that in India, in very early 
times phallism must have spread far and wide. Bhattacharya, “Phallus-worship in the 
Veda”, JHQ. 9, however, points out that the word sisnadeva means ‘lustful’ and that /ifiga 
worship was not in vogue in Vedic times. 

(170) Roth, Illustration of Nirukta, p:47. He translates the word signadevah as ‘“‘Schwanz-gotter”: 

(171) Cf. Dandekar, “Visnu in the Veda”, Kane Comm. Vol. pp:95-111. A.P. Karmarkar, “The 
age of the Mohenjo Daro civilisation", PIHC, V1, is, however, of the opinion that the words 
fisnadevz h and müradevz h show that the RV knew of Indus-Valley Civilisation. Karmarkar, 
“The linga-cult in ancient India", B. C. Law Comm. Vol., refers to Kittel’s view that the 
Sišnadevāh is formed from the Dravidian Sunni, which shows that the non-Aryan nature of the 
phallic cult, and also to the view of Heras , who says that the word suggests the existence 
of the liriga-cult in Vedic times. Karmarkar, rejects these views. According to „him, 
$ifnadeva is a god possessed of Sisna and that is the curt way of abusing the nude god Siva. 

(172) RV VII-99-7; 100:5-7. Dandekar, "Visnu in the Veda”, Kane Comm. Vol. pp- 108-9, 
points out that many attempts have been made to explain the word sipivista. The commentary 
on TS 5-5-5, for instance, says, ‘sipisabdah pasuvaci’ while that on TMB IX-7-8, says, *fipayo 
ra$mayah, tail āvistay. The Nirukta V-8-9 states: Sipivisto visnur itt visor dve na mani bhavatah 
kutsitarthiyam pūrvam bhavali iti aupamanyavah and also Sepa iva nirveStitah asmi iti. According 
to the MBA, Sipivista = bald; cf. éipivisteli cakhyayam hinaroma ca yo bhavet. According to 
Oldenberg, RdV, 223, the word probably indicates baldness or skindiscase. Hopkins, 
Religion of India, 56, supports the meaning given by the MBh. Geldner, Ved. Stud., MI, 81, 
fn 1, thinks of Vamana being meant; cf. yad ksodistham tat Sipivistam. According © Char- 
pentier, KB 54; WZKM XXV, 427; KZ XLVI, 22, fipivisia = bande ET 
Arctic home in the Vedas, pp: 331 fE., understands it as suggesting the sun's gomg below the 
horizon and therefore being temporarily concealed in a dark cover. According to A. C. Das, 
Revedic India, 1547-8, the word implies that the sun's rays are obscured during night or rainy 


season. Johansson, solfageln i Indien, pp-1 ff, makes sipivista = appearing in phallic form. 
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reference to Vişnu. This epithet of Visnu does not, as a matter of fact, fit in With 
his solar character. It is interesting to note that the passages where the Word 
occurs are, perhaps purposefully, shrouded in obscurity. Presumably the Vas. 
isthas wanted to refer to Visnu's personality, indicated by that epithet, in as gua- 
rded and vague a manner as possible. Many attempts have been made (see foot- 
note 172) to explain the word sipivisía but few satisfy the requirements of philo. 
ogy and none brings out the true nature of Visnu. It is impossible to separate 
philologically the word sepa ( — penis) from Sipi. Even the Nirukta V. 7,seems 
to be vaguely supporting this view though its further explanation is not clear, 
Added to that word is a form the voot vis, thus making the whole word mean, 
*the swelling and diminishing penis’. The epither Sipivista thus indicates the 
basic and the essential character of Visnu, namely, as a god of fertility and pro- 
ductivity. Obviously, in the view of the sophisticated, hieratic, Vedic poet-- 
priests, the concept of Sipivista must have been regarded as taboo. Interesting 
in this connection is the statement of the Nirukta (V.8-9). kutsitārihīņam pūrvam 
bhavati, which is the view of Aupamanyava. According to him, that epithet of 
Visnu has a censurable implication. But the fact that only the Vasisthas sho- 
uld have made bold to characterise Visnu, albeit guardedly, with the epithet 
Sipivista--an epithet which presumably, the other hieratic Vedic seers have deli- 
berately avoided as having censurable implication, is indeed significant. Can this 
fact not be understood to indicate the essentially liberal and unbiased religious 
attitude of the Vasisthas? They have hereby obviously attempted to accommodate 
a non-hieratic religious concept into a hieratic religious ideology. 171a 


The same tendency on the part of the Vasisthas to reconcile religious idea- 
logies of different nature is observable in another context also; namely, in the 
reference to Tryambaka. 5 The influence of the proto-Indian  mother-cult 
can be clearly traced in this reference made by the Vasisthas. 
Itis well known that, in the Veda Rudra is either called Tryambaka or is 
associated with Ambika.17° Tt seems that Tryambaka had been an ancient 
epithet of Rudra, a name, which, even in the early Vedic period had dropped 
out of vogue. Tt is, however, significant that the name is preserved in con- 
ection with. a fertility-rite, ^ which must have been pre-Vedic in origin 
but which was adapted into the Vedic ritual, — namely — Traiyambaka homa. 1 
Various attempts have been made to interpret the name, = tryambaka, but 


(173) Cf. Dandekar, “Some aspects of Vedic Mythology : E 
University Review, XII, p-21 and Vaidika devantānce Abhinav 
Publication No. l, p:139. 

(174) Other similar forms are fiphz (— a root), Pkt. Chepa, lat. Cippus, Scipio ( — staff ) ctc. 

(174a) Kosambi, “Urvasi and Purūravas”, JBBRAS, 27, Suggests that the hymns of Agastya, the 
brother of Vasistha also show the character of the compromise. The expression ubhau varnau 
fsir ugrah puposa RV I. 179-6, means thus, that both the Aryans and non-Aryans were favoured 


volutionary mythology", Ceylon 
a darshan, Kausika Lecture Series, 


by Agastya. 
(175) RV VII-59-12. 
(176) Cf. TS 1-8-6; ys I1I-5:7, and MS I-10:4. e 


(177) Cf. Dandekar, “Rudra in the Veda”, FUP, 1, p:51. 

(178) Cf. Commentary on TS II-87 which says that Tryambaka is a god having three eyes (tri + 
ambaka). Keith, RPVU, 149, interprets it as a god connected with three seasons or three 
worlds. SB II:6:2.9, by implication, understands the word as stryambaka. 


CC-0. Gurukul Kangri Collection, Haridwar 


eira = 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


143 


the only interpretation, which is really satisfactory, 
Rudra as connected with three mothers ( ambikās). 
and the creation-god Rudra are thus brought together in connection with a 
popular fertility-cult. And the Vasisthas with their usual open-mindedness in 
religious matters, — have glorified this Tryambaka-worship. Indeed, through 
the mention of Sipivisia and Tryambaka in. their hymns, the Vasisthas 
have shown themselves to be highly responsive to the religious idealogies of the 
children of the soil. 


is that Tryambaka represents 
The creation-mother amba 


Vasistha figures prominently also in the Vedic ritual. In TS VII.4-7, the 
ekonapancasadrdlrayaga is-ascribed to his authorship. He is represented as the 
norm of a Purohila in the Brahmana-texts. In the $B, for instance, the foll- 
owing legend is given: Sage Vasistha knew the Virāj. Even Indra coveted its 
knowledge from Vasistha, who communicated the same to him and, in return, 
obtained jhe knowledge of the expiation for the whole Soma-sacrifice. For some 
time indeed the Vasisthas alone possessed that knowledge and so they alone 
were qualified to officiate as Brahman-priests. But later on, any priest who may 
have acquired that knowledge, bacame entitled to become  Brahman-priest.!9? 
The TS!$! narrates another interesting legend. It tells us that the rsis could 
not sec Indra face to face; Vasistha, however, could do so and could address 
Indra thus: I shall proclaim to you the holy lore. In return should proclaim me 
to the other sis. Vasistha then, proclaimed these stomabhagas. The legend 
finally concludes by saying that a member of the family of Vasistha alone should 
be appointed as a Brahman-priest. We have already seen elsewhere, that, 
at the sacrifice of king Harigcandra, Vasistha was the Brahman-priest and Visva- 
mitra was the Soir. 


Vasistha is said to have received the Rathantara Saman from Dhata, Savita and 
Visnu.8 The PB tells us that concetrating all the greatness of that Saman, 
Vasistha chanted it and went to the world of heaven. The PB!*! speaks of 
another Saman, which is called — vasisthasya priyam by means of which Vasistha is 
said to have won Indra’s favour. The PB, further tells us that Vasistha also saw 
a Saman called Nihava.18 The occasion on which this happened is described 
by the Brahamaga as follows: The rsis could not see Indra directly. Indra said 
to him, * I shall declare to you the Brdhmana by means of which the Bharatas 
will prosper under your priesthood. Do not, however, disclose this to other 
Tsis.” The Saman is thus useful for securing the friendship of Indra. 


(179) SB XII-6-1-38-40. = 
(180) Op. ci, memg g ew qu arms ga FAT af aAa 
a ug seq aha adisaate WD ga Tet TET wala | 
Cf. also Sadvimfa Brākmaņa 1-5. EN 
(81) TS 1-5-2: dat afera-gefeat: NS ATA ARATE ATM ST 
AT and: Ya wad | Cf. also in this connection the BD V-156-159. 
192) RV X-181-1. 
183) PB XII-12-9-10. 
(184) PB XII-12-9-10. 
(185) PB XV-5:24. 
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Vasistha is said to have seen other Sémans when he was afflicted by the 
death of his son, Sakti. The purpose of these Samans was not only to console him- 
self but also to avenge the murder of his son by the Saudāsas, who were insti- 
gated by Vi$vamitra. Vasistha saw the Pragātha, indram kratum na ā bhara,186 
and is then said to have become rich in progeny and cattle. The purpose of 
the pragatha is thus stated to be.the acquisition of progeny.!?* To achieve the 
same end, Vasistha is stated to have seen another Sdman, called the janitra- 
samanwhich is said to be a kind of brahama-Sāman!%$ and is constituted of two 


chants. 


Vasistha is described to have seen and practised a fourday rite called the 
. Gatūrātra Yaga, along with the chanting of two janitra-samans of Vasistha, 
will, it is said, elevate the man in distress and bring him progeny as well.19o 
The PB, thus generally provides us with much biographical information about 
Vasistha and speaks particularly about his contribution to Vedic ritual. 


The Sankhayana Brahamana mentions Vasistham djyam, vasigtham prstham,%1 
Vasisthah praugah?* and Vāsistham aāprisūktam.!?5 Curiously enough Vasistha 
is associated with Vi$vamitra in certain invocations.1% Particularly noteworthy 
is the performance of a yajfa by Vasistha which later on became known 
as Vasistha Yana. This Yaj/a was performed by him in order to avenge the 
death of his son Sakti by the Saudasas.1% 


In the 781° Vasistha is described to have promoted his progeny by 
means of an after-verse (anumantra) of the slomabhaga. The Sadvimsa Brālmaņa!? 
describes how Indra imparted the uktha to Visvāmitra and brahma to Vasistha. 
Uktha is here interpreted as vāk and brahma as manas. Vāk and manas are further 
graphically described as the two peripheries (varlani) of the wheel of a chariot, 
namely, the sacrifice. 


(186) RV VII-32-26. 

(187) PB IV-7-3—esa pragatho bhavati prajātyai. The Sarvāukranmaņī while commenting on this 
pragatha says that Sakti was thrown into the fire by the Saudāsas and began to recite pragātha. 
By the time it was half recited, however, he was completely burnt. Vasistha, therefore, 
recited the remaining part. The PB IV-7-3 further tells us that Vasistha saw this pragztha 
to make up for the loss of his son, by obtaining progeny. Cf. also in this connection KS 
XII-10, TS II-5-2-1 and VII-:4:7.1, etc. 

(188) PB VIII:2-3-4.—vasisthasya. janitram prajākāmāya brahmasāma kuryat. 

(189) PB XXI-11-2-3. We have seen in the third chapter that Atri performed. this Yaga and 
acquired feja, indriyadardhya, brahmavarcas and annādyatva. A mention is made in the sūras 
of another catūrātra yāga named after Jamadagni (Ketkar, Jtiznakoša, 11-404). 

(190) PB VIII:2:3-4 and XIX-3-8. 

(191) Sznkhzyana Brahmana XXII-7. 

(192) Op. cit. XXV-2 : esa va u suryavan traistubhah tycaklupto vasisthah. 

(193) Šzrikhāyana Brahmana XXV-10. kās 

(194) Op. cit. XXVI-14, etena ha vi$vāmitra$ ca vasistha$ ca samajānatām, abhisarijānate ha vā asmai 
sva$resthyāja ya evam veda. Cf. also XXVIII- 10. 

(195) Op. cit. IV-8. 

(196) JB HI.18-6. 

(197) Sadvirhša Brākmaņa 1-5 : Indro ha vai vi$vāmilrāya uktham uvāca vāsisthāya brahma, vāg uktham 
ityeua. vi$vāmitrāya, mano brahma vasisthaya tad va etad vāsistham brahma. 
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The GB tells us that Vasistha performed penance at two places in th 
midst of the river Vipa$, the places being known as Vasisthasila ae Kr atb. 
Vasistha's name is further associated with the htūkāra1 "itis is SUNG the 
sacrifice and is to be sung in the performance of a sacrifice. By its composition 
Vasistha is said to have become eminent among all the rsis. Vasistha n vi$- 
yamitra are further mentioned as the seers of the Sampata stanzas.200 


To philosopby as such the Vasisthas in the RV seem to have contributed 
very little. The saitēs and the Brahmanas do not refer to any special philoso- 
phical speculations of the Vasisthas. Significant again, is the fact that the Vas- 
isthas do not figure at all in the Upanisads which are mainly the philosophical 
treatises of the Veda. The probable reason for this seems to be that in the days 
of the Upanisads, the philosophers from among the indigenous people of the cou- 
niry, mainly came into prominence. Later on, however, with the revival and 
consolidation of Brahmanism in the sūtra-period, Vasistha figures as the author 
of the dharma-sütra. It may also be incidentally pointed out that later on the 
famous philosophical treatise, namely the Yoga-vāsistha also came to be ascribed 
to his authorship. 


The seventh mandala, however, gives some inkling into the worldly wisdom 
of the vāsisthas. In VII.23-2,?! for instance, the poet says : None among men 
knows his own life's duration. At another place,? the rs? says : Only the active 
conquer, dwell in peace and thrive; the gods are not for the sluggish. Between 
truth and untruth, according to Vasistha, there goes on an eternal strife and out 
of these two god protects that which is true and honest and brings the false to 
nothing.2°3 of a general sociological significance is the reference in VII.4-7 
where an unequivocal preference is shown for aurasa children as agsinst adopted 
ones.*!% In that passage, Vasistha says: * The treasure of the stranger is to be 
avoided, may we be the masters of our own (nitya) wealth. (The child) begotten 
by another is no son; he is so far the fool only. O Agni, do not corrupt our paths.” 


(198) GB 1-2-8. 

(199) GB II-3-9 : atho khalvāhur maharsir vā etad yajřasya agre geyam apasyat 

(200) Cf GB II-6-1 which is almost a repetition of AB VI-18-20. About Sampata-stanzas see 
also chapters two and three. 


(201) av vir23.2, Ale angana Ag | 
(202) Ry vir-32-9, ARA AÈ gera a Same: qued | 
(203) RV VII-104-12, gaai fait sita wae add! wera | 
aiae dai RENAA eere, | 
p.43, tries to account for Vasistha's condemnation of 


the system of adoption as follows : The Vasisthas and the Iranians were mt each other 

and were contesting for the rights of succession. The former being Bou EE de 

land of the five rivers with the reminiscences of their Ra UE Y tā Ta dut 
successors. 

those who were not lineal successors. Hence they request Agni for linea. 


T....10 


(204) Karandikar, in his dasarzjna yuddha, 
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Durga,?» the commentator of the Nirukta, remarks that this stanza forms a 
part of dialogue between Agni and Vasistha. The latter implored the 
former to grant him a son, as all his sons had been killed. The former asked him 
to get a son by adoption or by purchase etc. whereupon he denounced all but 
his own aurasa son. According to Oldenberg?? this view of Durga is correct, 
He further suggests that the stanza can also be explained with reference to reli- 
gious practices. Agni should belong to oneself and not to others. But the next 
stanza, namely, VII.4-8 condemns adoption explicitly. That stanza may 
be translated as follows : The stranger, however delightful, should not 
be adopted. Begotten in anothers womb, (anyodary4h)"" he should not be 
regarded (as one’s own son) even in thought. To his own abode he certainly 
goes back. Let the new (hero), impetuous and irresistible, come to us As indi- 
cated eleswhere, brave progeny and lineal successors seem to constitute the main 
contents of the longings of the Vasisthas, and, often the buithen of their prayer 
is : Let us not sit in want of men, O Agni, without descendants, heroless, about 
thee, but O housefriend, in houses full of children.^'208 


Even as works of poetic art the Rgvedic hymns deserve a prominent place in 
the world literature. It would, therefore, be interesting to study the compositions 
of the Vasisthas from the literary and poetic points of view. It should be noted 
at the outset that there appears to be a kind of correspondence between the third 
and the seventh magdalas both as regards the thought?? and the style and 
arrangement of the hymns.?!? The two mandalas, appear to have been mutually 


(205) Durga on the Nirukta (III-2) says : 
ar gūt fa ga: mendea agaaa DE ufq maena- 
ary fagga: | cd fg a: qamivufaerfanmr: | 

(206) Noten II, p-8. 

(207) Durga (Nirukta, ed. by Bhandarkar, p:249) gives two interpretations of the word anyodaryah, 
namely, (1) a child begotten on one’s own wife from the seed of another, (2) a child begotten 
on a woman other than one’s own wife. An illegitimate son is already denounced in VII:4-7 
(na Seso agne anyajatamasti). "Therefore, in the next stanza, the adopted child is the object of 
denunciation. Durga’s second interpretation, therefore, of the word, anyodaryah, is more 
appropriate. $ 

(208) RV VII-1-11. Cf. also VII-1-12 and 19. 

(209) In the RV III-53-15, for instance, the Sasarpari stanzas which Visvāmitra received from 
Jamadagni are described as dispelling amati (amatim badhamznzh), while in the RV VII-1-19 
Vasigtha entreats the god Agni not to give him over to amati. 

(210) In his monumental work Rgveda Repetitions (HOS Vols. 20 and 24), pp: XVIII, 492 and 
footnote; 646-47, Bloomfield has pointed out how as many as four. consecutive stanzas 
are common to the mandalas of Vasistha and Vigvamitra : (VII-:2.8-11 = III:4-8-11). 
Both are Apri-hymns. Besides the two books share no less than fourteen lines in common. 
Bloomfield, therefore, hesitates to hold that the traditional hostility between Vasistha and 
Vi$vàmitra is as old as the RV. He says, “But the hymns do not express it. At ilz it is 
strange that their two Apri-hymns III-4 and VII-2 share no less than four stanzas word for 
word. We should expect diversity there if anywhere.” It is, however, difficult to agree 
with Bloomfield because the Apri-hymns arc, as a matter of fact, late attempts at reconciliat- 
ing all the mandalas and as regards the fourteen common lines it can be said that the rsis were 
drawing upon the old stock and naturally a few lines, here and there, are common borrowals. 
As we have pointed out elsewhere both in the second and the sixth chapters, there is sufficient 


evidence in the RV and a long period of tradition to prove the existence of the feud between 


the two sages. ^ E i 
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influenced. The findings of Bloomfield (see foot-note 210 
Besides four common stanzas in the Apri-hymns, the two ma 
lines in common." A peculiar refrain, yay 
at the end of a number of sūktas*!2 
which is peculiar to this mandala the 


) are very valuable. 
ndalas have fourteen 
r yam Pala svastibhih sada nah, is repeated 
in this mandala. Ina Sānti-sūkta (VII. 35) 


this words Sari nah are repeated a number of times. 
In a sarpamantra (VII.50) which contains references to different kinds of diseases 


and poisons the sentence, md man padyena rapasā vidat saruh is repeated three times 


The compositions of the Vasisthas can be divided broadly into five main 
categories, namely, lyrics of nature (the usas süktas, parjanya-sitktas etc.), religious 
lyrics (lyrics to Indra and Varuna), ritualistic hymns (like the Apri-sūkta VII.2 
and the sānti-sūkia VII.35), historical war-songs (the hymns relating to dāsarājīa 
war, WII.18 VII.33 and VII.83 ) and songs of everyday sentiments (the Agni- 
süktas etc.). A reference may now be made to certain salient features of the 
thought expressed by the Vasisthas in their poetic compositions. 


Among the loftiest and the most inspired poems of the Vasisthas are 
indisputably the hymns addressed to Varuna. The poet approaches Varuna 
and pleads for forgiveness of his sins. The charge that the Vedic hymns lack in 
a deep sense of piety is rendered nugatory at least in the case of these hymns. The 
urge of a devotee burning with a longing for personal communion with god is 
beautifully reflected in a few stanzas.?3 Some of the stanzas in the Varuna-hymns, 
again constitute the best examples of the utterances of a penitent sinner. The 
relations between Varuna and his worshipper are often described as being very 
intimate. In an extremely pathetic tone the devotee entreats Varuna not to send 
him to the house of clay? and by means of the repetition of the words mrļē suksatra 
mrlaya, at the end of each of the four stanzas in this sūkta, the very height of pathos 
is reached. 


As nature-lyrics, the Ugas-hymns are the most graceful creations of the 
Vasisthas. There is no more charming figure than Usas in the religious lyrics in 
any other literature. The freshness and sweetness of the Usas-hymns are indeed quite 
(211) Cf. also MaxMiiller, Ancient Sanskrit Literature, p:465. 

(212) e. g. RV VII-34-49; 51-54; 56-65 etc. 
(213) Cf. RV VII-86-2 : 
g NEST ET L 
Ja Gat gar 1d È TT A e ARRA AR | 


**Vasigtha's remorse over the death of his son", ABORI, XXII, pp. 


A. P. Karmarkar 
dou pee t have committed some sin (cf. VII-86-6—7). 


120-122, points out that Vasistha himself mus ZINI : 
MBh. Vanaparva Adh. 132-8-9 scems to have rightly preserved the tradition of the episode : 


ugr war fanm wp WT quum 11 
aa d gather afarēt maf: | 
saevi facfadt fara: qued: di 


The expression *Vipzsah punarutthital? read with RV VII-86-6 gives us the nghy gm e pany 
that Vasistha himself was partly responsible for the death of his son and it is on this account 
that he is entreating Varuna in a pathetic tone. 


CM) Rv virgo, AT S dēt gad T viera T | Boal gum geni Il 
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appealing. The Vasisthas, here, seem to vie with one another in the matter of 
employing magnificent metaphors which are intended to depict the splendour of 
the rising dawn. “The dawn, born in the heaven has flushed and showing her 
majesty she has come as Law ordains ".?! says the poet. The everlasting splen- 
dour of lovely Usas, bright with varied colours, are referred to by the same poet,216 
She is described as the fair one, coming on her lovely car and bringing rich trea- 
sures for her faithful devotee”!7. She has been compared to a lady repairing to 
her lover, or to a chaste lady, unwilling to leave her husband.?? At another 
place, she is likened to a youthful woman stirring to motion every living creature,?19 
She is said to have risen and shone in brightness with white robes and beaming 
forth with lovely golden colours.?? She is always described as blithe and hilarious, 
‘All the Usas-sūktas of the Vasisthas are, more or less, full of rich poetical fancies, 
Her effulgence in peerless beauty, her royal splendour, her unfailing regularity, 
her unhindered progress, and pleasant physical effects make one think that the 
Vedic Vāsistha poet approached the ideal of beauty through these hymns. The 
Vasisthas, especially, seem to pride themselves on saying that they are the first 
to wake up for singing her praises.**! 

ne Some pearls of lyric poetry, which appeal to us as much on account of their 
¢omprehension of the beauties of nature, as of their flowery language, are to be 
found among the songs to Sürya.?? In VII:63-1, for instance, god Sürya, is said 
to have rolled up darkness like a piece of leather. Sūrya is said to have risen 
refulgent from the bosom of Usas and the poet says that the god is his chief joy 
and’ pleasure. šā 

DI? 19J0 722) - 

siie As regards the stylistic peculiarities of the seventh mandala it may be pointed 
outithat the Vasisthas areiādeptlinichanginguthe diction and imagery according 
to the subject which is dealt with. The war-songs, (VII-18 and 33) for instance, 
breathe of a martial atmosphere, while the last sūkta in the mandala, namely, the 


HiL it Z HARE JeOfü. 911] 0145 emda d S. . 
Raksoghna-sikta (VIT: 104)" contains words and ‘phrases which conjure up an atmo- 
H 2951 M1j CLE BILJON OIIHTCH2G9 SIOM Ji 

sphere fit for sorcery and exorcis Cr se ERN 


HU J eami- oil) 10 ee9rmisovre bas sentes ori 
The similes used by the Vasigthas are quite apt and natural. The ‘so 
called’ humorous and satirical -sukta, namely the Mandtka-sikia VII- 103), which, 
as we have seen, is, as a matter of fact, a rain-inducing’ charm) Contains a number 
of appropriate similes. The frogs, for, instance, lying in the pool’s bed are com- 

25 T 


pared with a dry skin and thēldroakins” of the frogs at the time of the descent 


ofu rain-is likened to,the lowing of the.cows.with their calves beside them. The 


t = ze noe bzilirummos svs: Jeu Hoza 
(215) "RV VI1^75:] lose 

(216) RV VII-75:3. li TeEIPERS 
(217) RV VII-75-6. 
(218) RV VII-76-3. 
(219) RV VII-77.1. HIDE 
(220): RV VII-77«2.5 oy 060 14 


ai 01. bayvinenig vite 


ASE 
i :PIPTBTI 


35410258. eM 


O el J Lau n NS mb ķi 1 (arts 1 
(221) RV Vir-80-1 : Sf ANETE afürbr cule: saat stepa | 
(222) RV|WBsfa-fdes 158 | 


(223) RV VII- 103-2. 
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frogs greeting each other at the coming of rains is said to be like the son greeting 
his father with cries of pleasure.?! One frog respecting the croaking of the other 
is likened to a student learning the lessons from the teacher.22» Frogs gathering 
round the pool to honour the first rain are compared to the Brahmins sitting round 
the brimful vessel and talking at the Soma-rite of Atiratra.2% 


In one of the Agni-sūktas, the ladles are said to ply the fire with ghee at 
sacrifices, as the cows lick the calf or as rivers water the fields.??? Indra’s exploit 
in the Dasarajna War which helped Südas to win victory is described with two 
beautiful drstāntas in the eighteenth sūktas. Griffith translates the stanza as 
follows : Even with the weak he wrought this matchless exploit, even with a goat 
he did a death to a lion. He pared the angles of the pillars with a needle.?*$ Indra 
taking possession of the castles of the enemies is likened to one common husband 
taking possession of his spouses.??9 Priests sitting near the Soma-juice are com- 
pared to flies sitting on honey.” The defeated Bharatas are likened to the sticks 
(for driving the cattle) which are stripped bare.?! A devotee requests Indra 
to be pleased with him as a father with his sons.??? In the Mahāmrtyufijayamantra,?*3 
the rsi requests Tryambaka : Like a cucumber from its stem, may I be released 
from death and united with immortality (amrta). In a Varuna-sükta, (VII-86-5) 
Vasistha requests Varuna to free him as a calf is freed from its fetters. 


We may conclude the ‘biography’ of this eminently picturesque personality 
of the early Vedic age with brief sketches of the careers of the few members of his 
family, who are mentioned by name, either in the text of the mantra or by tradi- 


tion. 


(1) Sakti— He is said to be the seer of VII-32 and IX-97-19-21, 108-3, 14-16 
and the Anukramani says that he is the son of Vasistha. The legends given 
by the BD and the Brahmanas, as we have already indicated, tell us that 
he was killed by the Saudasas. His wife's name is mentioned in the MBR. 
as Adrsyanti. Sakti is said to have defeated Visvamitra in a sacrificial 
disputation in the house of the Saudāsas. But Jamadagni secured Sasarpart 


(224) RV VII-103-3. 
(225) RV VII-103-5. 
(226) RV VII-108-7. 
(227) RV VII-2-5. 
(228) RV VII-18-17. 
(229) RV VII-26-3. 
(230) RV VII-32-2. 
(231) RV VII-33-6. 
(232) RV VII-54-2. 


(233) RV VII-59-12. Sura UTE gni gada l 
sienta AAA watt, ll 


There is no padapatha of this m : 
in the TS I:8-6-2. The Rgvidhana 2-27 gi 


wafer Aged sura aA | gada Heat sildgdad wee N 
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Vidya from the sun and gave it to Vi$vamitra, who, then managed to by "m 


down Sakti with the help of Saudasas. 


(2) Parasara—He is said to be the seer of 1-65-73. He is referred to only in 
VII-18-21 and VII-104-21. The Wirukta®* explains the word, Paragara 
as parásirmasya sthavirasya jajffe i.e. he was born to his father who was old, 
The Sarvanukramani says that he is the son of Sakti but the RV does not 
corroborate it. In VII:18-21 he is mentioned along with Vasistha and 


Satayatu. 


(3) Mrlika—He is the seer of X:150, and IX-97-25-97. The word, Afrļīka 
occurs a number of times in the RV, but in a majority of cases it is used 
as a common noun. The Anukramani says that Mrlika is the son of 
Vasistha. But the RV does not corroborate it. In X:150+5, Vasistha 
is referred to by Mrlika. 


(4) Citramahas—He is the seer of X-122 and the Anukramani says that he is the 
son of Vasistha. The word Citramahas occurs in this sūkta but it does 
not seem to be the name of the seer. It rather appears to have been used 
as an epithet of Agni. 


(5) Gauriviti—He is the seer of V-29 and IX-108-1-2, X-73, 74 and the 
Anukramaņī says that he is the son of Sakti. He is mentioned by name in 
V.29.11. The 4B? and the PB?* mention him as a Stūktadrastā. A 
Sāman is also named after him and is known as the Gaurivita Sāman. Gauri- 
vita is said to have been the priest of Rsabha Yājtatura.237 


The genealogy of the Vasisthas as reconstructed from the data supplied 
by literature and tradition would be as follows.238 


(234) Nirukta V1-30. 
(235) AB 3-19. 
(236) PB 11-5. 
(237) SB 12-8-3-7, 


(238) It would be helpful to compare this genealogy with the pravaras of the Vasisthas given by 
the ĀSSS 12-15-1-2, Upamanyu, Parāśara and Kundina have only one panera namely 
Vasistha. The Upamanyus have three bravaras : Vasistha, Bharadvasu, Indrapramada. 
The Parāšaras have three : Vasistha, Šakti and Parāšara. The Kuņdinas have also three : 
Vasigtha, Mitrāvaruņau and Kuņdina. Kosambi JBBRAS "Pürüravas and Urva$i", 
JBBRAS (Vol. 27, 1951), points out that the &otra lists mention a Pauskarasadi golra among 
the Vasisthas. The gotra is historical , as a Brahmin priest of that gens was the otc of king 
Pasenadi ( Dighanikaya, 4) anda grammarian of that name is also known. The name, 


Puskarasad, means, he who resides in the puskara, which clearly indicates Vasigtha (cf. vive 
deua puskare wadadanta, RV V11-33-11). | 4 
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The authorwise analysis of the seventh mandala 


Sükla Seer 
1-31 Vasistha 
32 Vasistha or Sakti 
33 tks 1-9—Vasistha 
tks 10-14—son of Vasistha 
34-100 Vasistha Maitravarunih 


101-102 Kumara (son of Agni) or Vaisstha 
103-104 Vasistha 
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CHAPTER VII 


KANVA AND THE KANVAS IN THE RGVEDA 


The eighth mandala cannot be said to be a regular family-mandala in the strictest 
sense of the term. It will be seen that the Kanvas, who are traditionally believed 
to have been the authors of the sūktas included in this mazdala did.not really form 
a compact or a well-organised family in the sense in wihch the Vasisthas or the 
Vi$vamitras can be said to have formed a compact and homogeneous family. 
They seem to have been bound together by means of rather loose ties of relation- 
Ship. Indeed, from this point of view, the Kanvas may be said to have consti- 
tuted a ‘ tribe’ rather than a ‘family’. Naturally enough, the mazdaladi-par- 
ibhāsā, which characterises the arrangement of the mazdalas forming the nucleus 
of the RV, that is mandalas 2-7, is not strictly followed in the mandala of the Kan- 
vas. So far, therefore, as the authorship of this mandala is concerned, it is the 
individual seers, rather than the family as such, who have to be taken into acco- 
unt. In the traditional enumeration of the rsis of the different mandalas of the 
RV, the eighth mandala is significantly indicated by the word pragāthāh.* It is 
further very significant that the seers in this mandala do not all belong to the same 
family. Moreover, Kanva who is the traditional seer of this? mandala actually 
figures, as an individual, more prominently in magdalas other than the eighth. 
The majority of the seers of this mandala, however, belongs to the larger family- 
unit collectively named as Kanva. To that much extent, therefore, this mandala, 


(1) Cf. BD, VI-39 : 

a (mm) HI asa Fa? ar dastagfa: wd 

«uum ufq: fuisse | 
The BD tells us that Kanva and Pragatha were the two sons of Ghora. After having completed 
their education in the preceptor's house, they lived together in the forest. Once Pragātha, 
the younger brother, was sleeping with his head on the lap of Kanva’s wife. Kaņva, suspecting 
that his younger brother had sinful intentions regarding his wife, became enraged and 
awakened Pragatha with his foot. The latter fearing that the elder brother would curse him, 
stood up with folded hands and implored that Kanva and his wife would become his father 
and mother. The scer, being thus the son of either Ghora or Kanva, saw in company with 


other members of his family the eighth mandala. The Ārsānukramaņī, Bibl. Ind., ed. by Mitra 
p.255 says : ; n 


m faak dasred qee sfr | 
smaa RaT: q seh aE gi 
STRA AKA HII usq T: | 

4 g aa eft a: MENARAS: R11 
SOTA A aT wq 

W fg A ratu wrt oq FAT AT: 130 


It can be seen from this passage that the rsis beginning with Pragātha are the seers of this 
mandala. All those rsis up to Matsya Sāmmada, the scer of the 67th sitkta, whose gotra is not 
mentioned are to be regarded as Kāņvas. 
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may be characterised as the kanva-mandala. Besides the eighth mandala, the, 


authorship of a part of the first mandala is traditionally attributed to Kanva or 
to some specific members of his family. i 


Six different forms of the name Kanva occur in the RV-sāmhitā, namely, 
(1). Kanva in singular, (2) Kanva in plural, (3) Kanva, exclusively in singular 
4) Kanvayana, exclusively in plural, (5) as kanvasya sūnavah and Kanvasya putrāh, 
and lastly (6) Kanva as the first member of compound words. 


The passages where the word Kanva is used in singular may be tabulated 
as follows : 


(1) Kanvah I-36-10,11548-4;139-9. 

(2) Kanvam 1:39-9;47-5;112-5; WVIII-5-25;7-18;8-20; 
X-31-115;150-5. 

3) Kanvaya 1-36-17;39-7;117-8;118-7; VIII:5-23. 

4) Kanvasya 1:45:5; VIII:8:4;34.1. 

5) Kanve I:36:8,19; VIII-49-10,50- 10. 


Kanvamantam VIII-2-22. 

Kanvavat VIII:6:11;52-8. 

Kaņva as the first member of a compound occurs as follows : 
(1) Kanvasakhā X-.115:5. 

(2) Kanvahota Wodiil ody 


) 
) Kanvatamah I:48:4; X-115-5. 
) 
) 


Applying the criteria discussed elsewhere, it may be generally said that the 
name Kanva, occurring in 1-139-9 denotes the progenitor of the family. For 
there, he is mentioned along with other ancient seers like Atri, Dadhyatt etc. 
In the two other passages, namely, 1-36-10-11 and I-48:4, where Medhyatithi 
is referred to as Kanva, the word has to be taken to denote a member of the 
Kanva family. In all the other references in singular, namely, Kamvam, Kan- 
vaya, Kanvasya and Kanve, the eponym of the Kanva-family seems to have been 
referred to, because there Kanva is mentioned as having first enkindled Agni or 


(2) A descendant of Kanva also is, thus, denoted by the namejKanva used in singular (as in uns 
) ārsada (as in the RV 


RV I-48-4, VIII-34-1) or accompanied by a patronymic as Kanva Na int 

I:117-8; AV IV-19:2; V-19:2) as Kanva Šrāyasa (TS V. +75, Kathaka sam XXT8, 
Mattrāyanī sari III-3-9). The Kāthaka sari XIII-12 mentions Kanvah saušravasā (i. The 
R gvedznukramani of Madhava (V-8:12 and 15) quotes gfrom ziyājanaka and gives further , 


details about Kanva Nārgada mentioned above : 
KA ACATA | 
: adt d ada ser geen gA | 
aai grex faaiearavat gat mW | i 

It is interesting to note in this connection that Bhagavadatta Men p mR ee oe 
IV-1:14-16, IV-4-16-1) (“Kanvavarhéi rs") says that Kanva Bréyam ate EHE 2s 
are not historical names but epithets of Agni. bm me. pE i šī ti n 
Dp*31-37, also says that Kanva was not the name of any person but a general appellatio 


poets. 
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as being a protege of either Agni or of the A$vins. Kazvatamah,® which occurs 
in I-48-4, would also seem to denote the first or the foremost among the Kanvas, 
In X-115-:5, however, the word Kanvatama is used with reference to Agni. 
It may mean Agni kindled by the first of the Kanvas. In VIII:6:11 and VIII, 
52-8 the expression Kagvavet is used, thatis to say, Kaņva is there mentioned 
asa model worshipper of Agni. Naturally the most ancient ancestor of the fami] 

is introduced in that context. The word, Kagvamantam occurring in VIII-2.99 
also seems to refer to the eponym. Agni is described as Kanvasakha! in X-115.5 
and as Kanvahoté> in V-41:4, that is, Kanva, as one of the earliest worshippers 
of Agni, was rightly regarded as the first typical hol@ of Agni. Correspondingly 
Agni became a special friend of Kanva. Thus in both these contexts, the word 
Kanva may be safely taken to refer to the progenitor of the Kanva-family. 


The words, Kanvam (VIII-2-40) and Kēnvasya (VIII.1:8; 4-20; 7:19; 
9-3; 9; 10-2), obviously denote a member of the Kanva-family. It may be 
noted that this is the only mandala, where a derivative from the name, Kanva is 
used to denote a member of that family. The expression occurs exclusively in 
singular, thus implying that some specific members of the Kanva-family is in- 
tended in these contexts. 


The word Kanva is used in plural in the following passages : 
(1) Kanvah 1:14:2,37-1;49-4; VIII-2-16;3,8,21,94,43; 32.1. 
(2) Kanvah iva VIII-3-16. 
(3) Kanvasah 1:14:5,44-85,46-9-47-2,4; VIII-2-38;4-2;5-4;6-311. 
7:32. 
(4) Kanvayanah ^ VIII:55-4. 
(5) Kanvebhih VIII 33-3. 
(6) Kaņvānām I:47-10;VIII-8-3. 
(7) Kanvesu 1-37-14; VIII:4-3; 9-14;- 49-5. 


There is no doubt that all these references in plural refer to the members 
of the Kanva-family. The name Kanvayanáb, derived from the name of the 
progenitor is rather peculier to this maņdala.52 There is also another way in 
which the members of the Kanva-family are referred to. They are described 
as Kanvasya sūnavaļ (145-5) and as Kanvasya putrah in VIII-8-4,9. It may be 
generally stated that, in the passages where the Kanvas are referred to, they are 
mentioned either as praying to some god o as singing a song to some god or 
entreating gods to drink Soma at their sacrifice. It should, however, be reme- 


(3) Cf Sāyaņabhāsya, RV, VSM, III, p:732 who interprets it as alifayena stolz from Kan to sound, 


with the particle va forming a noun like a$va. Stiryakanta in his Dictionary of Vedic Sanskrit 
says that n in place of n here is inexplicable. 1 


(4) Of. Szyanabhasya, RV, VSM, IV, p.732 : tar: QAM: ag F: | 
(5) Cf. Sāyaņabhāsya, RV, VSM, II, p-840 : var Slam: ueu a: | 


(5a) Such zyana-ending forms, indeed;Foccur, frequently in the vālakhilya-hymns (cf. Uksaņyāyana 
VIII-25-22). 
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mbered that in the ASGS (III-4) the seers of this mandala are referred to as Prā- 
gathah i.e. the descendants of Pragātha, who is the brother of Kanva.b 


It would be possible to collect some data of sociohistorical import about 
'"Kanva and the Kanvas from the passages which have been referred to so far. 
As indicated above, Kanva seems to have been one of the earliest sponsors of 
Vedic fire-worship. His descendants also seem to have actively promoted that 
worship. In 1-39-6, for instance, Agni is described as flaring up in the house 
of Kanva and thereby becoming ado:able to people. Quite naturally he is men- 
tioned as an ancient ysi along with Dadhyafi, Aügiras, Priyamedhas, Atri and 
Manus. In another context Kanva is mentioned as having been frighiened and 
having received help from the Maruts In some passages he is also referred 
to as the protege of the A$vins. When he became blind be is said to have been 
endowed with eyesight by the Asvins? Turvaša and Yadu are mentioned as 
his patrons, who bestowed ample wealth on him.? Incidentally the associa- 
tion of Kanva with the early Vedic Aryan settlers, like Turvaša and Yadu, would 
further confirm his comparative anitiguity. Kanva is mentioned along with 
kings Trasadasyu, Dašavraja, Gošarya, and Rjiévan to have received cows and 
gold from the Ašvins.!! 


Quite a different aspect of Kanva's character is represented in the AV. 
"As was but to be expected the early fire-worshippers were also great adepts in 
the popular religious practices pertaining to magic. The Atharvans, who may 
be characterised as fire-worshippers par excellence, were also masters of magical 
incantations. Similar must have been the case in respect of the Kanvas. In 
AV IV-37-1, for instance, Kanva is mentioned along with the  raksasas. 
The efficacy of the mantras of Kanva to destroy germs has been referred to, along 
with. that of atri and Agastya, in AV 2-32-3 and 5-23-10: Bādarāyaņi refers to 
a plant which Kanva and Agastya used to destroy germs.? ^ Bhagali refers to 


a medicinal plant used by kanva, which, as its name visvabhesaji indicates, seems 


4 : ; 7 9.95 
to have been a panacea for all diseases? It is suggested that, in the AV 2-25, 


Ws : m wh LANE i r m 
which is a sūkta in honour of the goddess pršniparņi (a creeper of that nan e), 


the Kanvas are referred to as enemies and that the gar bhada . (devourers of foetus) 


= RENE 


4 P ever. i that the pragathas are 
(5b) See foot note 1. The Aitareya Aranyaka 2-2-2, however, ppotass que pras 


peculiar type of maniras. 
(6) RV I-139.9. 
(7) RV 1-39-7, 
(8) RV 1-47-5. Cf. also RV I-112:6; VIII-5-23- 
(9) RV I-118.7: ” 
(10) Ry VIII-7-18; VIII-9: 14. dein X i 
(11) Ry VIII-49-10. In VIII-50-10 Kanva is mentioned with ME. S Rm 
he is mentioned along with Atri, Bharadvaja, Gavisthira, and Trasadasyu by Mrhi sistha. 
(1 Ay IV-37.1. 
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Kanva and jivitayopana Kaņva are cursed. ^ Obviously these curses were given 
by a seer against whom the Kanvas had exorcism.? Like all other Atharvanic 
priests, Kanva also must have been an eminent medicine-man.19 


The Vajasaneyi samhita refers to Kanva in XVII.24. In the Kausitaki Bra. 
hmana XXVIII:8 Kanva is mentioned asa seer of praise for the seasonal sacri. 
fices and Medhatithi Kanva as a seer of the ‘ offering verses (RV VIII- 38-7) 
Both Kanva and Medhātithi are said to have done away with evil by means of 
their compositions. 


The Rgvedic passages where the word Kanva occurs in plural, would, 
if studied closely, give us information about the customs, habits and religious 
inclinations of the members of the Kanva-family. Just as the Kanvas were some 
of the earliest Vedic fire-worshippers, they also seem to have helped develop 
the Soma-ritual. A frequent reference is made to two things— to the fact that 
gods delighted in the Soma offered by the Kanvas and to the excellence of their 
poetic compositions. An assembly of the Kanvas (Kaņvānām sadah) is referred 
to by Praskanva Kànva," who says that the ASvins have drunk Soma in the house 
of the Kanvas. At another place Sadhvamsa Kanva refers to the Savane of the 
Kanvas where the Aévins are implored to come. The Kanvas are referred 
to as sutasomāsah at two places in the first mandala? All this would indicate 
their special partiality for the Soma-cult. While eulogising Indra, Vatsa Kanva 
tells us how the . Kanvas carry the performance of their sacri- 
fice to the end by means of their laudations. In RV VIII.6-3 and AV 20-138. 
2, it is said: “ Since the Kanvas have made Indra complete the sacrifice, with 
their prayers, words are their own appropriate arms". The words, ‘ jami bru- 
vata āudham,” occurring in these passages clearly show the efficacy of the mantras 
composed by the Kanvas as also their confidence in the magic powers of their 
hymns. Very significantly, Praskanva refers to the composition of sūktas by the 
Kanvas with the words, brahma krnvanti.9 At another place, Vatsa  Kanva 
uses the expression, Kanva ukthen viwrdhuh.?! In this connection, it is further 
significant that the very name Kanva is interpreted by Sāyaņa to mean 


(14) AV 2-25 : 
mig ae wee ofan wee = | 
frat err See mA SAATE | 
TIA CAL ju amata ARATA 3-5 


(15) Satavalekar, Kāņvu sathhitā, suggests (introduction, p. 12) that the germs which destroy life 
( Jīvitayopana ) or which destroy the foetus ( garbhzda )' were named as Kaņva after their 
Inventor. Kaņva, here, seems to have been referred to as the inventor of Pršniparņi which 
was effective as a germicide and a tonic. 

(16) Apamarga, a medicinal plant is said to have been blessed by Kanva Nārgada (AV 4-19-2)- 
Sayana understands this creeper to be fami or Sāntz. 

(17) RV 1-47-10. 

(18) RV VIII-8-3. 

(19) RV 1:44-8 and I-47-4. 

(20) RV 1-47-2. 

(21) RV VIII-6-43. Cf. also VIII-8-8, 15, 19 where the expression girbhir avivrdhat is used. 
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ani (see footnote 2 and that Madhava, in the némanukramani section of his Rgve- 
dānukramati, gives kanvasah as a synonym of stotārah.?? $ 


It has been already noted that, besides the eighth mandala, the hymns of 
the members of the Kanva-family occur in the first mandale and that the Kanvas 
are referred to also in the tenth mandala. As the result of “(ibis it is possible to cil 
the main branches of the Kanva-family and the relations of the Kanvas Wi 
other families, tribes and kings. There appear to be in all four branches of the 
larger family-unit of the Kamas which aie referced to in the Kaņva-sūktas, name- 
ly, (1) the Vyasvas, (2) the Priyamedhas, (3) the Upastutas, (4) and the Sobh- 
aris. tsi Vyašva is the first ancestor of the Vyašva-family and he is referred to 
as a protege of the A'vins.? His name is mentioned in several hymns of the 
eight mandala.** These hymns in the eighth mandala, in which Vyašva's name 
occurs, are the compositions of Vifvamanas who is a descendant of Vyašva (Vai- 
yav.a). Vyašva is referred to as an ancient r$i also in two other hymns. But 
as oldenberg”® points out, none of his own compositions appears in R. V-sarn- 
hitā. In VIIL24, which is traditionally regarded as an Indra-hymn, we come 
across some interesting references to the sons of Vya$va." In stanza 
of that hyran, the blessed lady who presumably denoted Usas, is said to have 
brought them great riches as unto Varosugāman.** In the next stanza, a ref- 
erence is made to rich daksiņā which the Soma-bearing sons of Vya$va received 
from Nārya, who had presumably been one of his patrons. It would further 
appear that, as the result of these gifts, the Vyašvas were .enabled to colonise on 
the banks of the Gomati.? The ancestor of the Priyamedha-family is Priya- 
medha who is mentioned as a seer along with Kaņva.*? There are numerous 
references to the family of the Priyamedhas in the RV. Praiyamedha, a des- 
cendant of Priyamedha is mentioned in AB 32 as one of the priests who sacri- 
ficed for Udamaya Atreya. The Praiyamedhas appear as priests also in the 
samhilàs of the Yajurveda.* Three Praiyamedhas are referred to in the TB'.5* 
The third branch of the Kanva-family, which appears in the eighth mandala, is 


(22) Rgvedānukramaņī, Nāmānukramaņi p:CXXXXII and stanza 290. 


Q3): RV I-112-15. 

(24) RV VIII-23-16, 23; 24:22 and 26:9. 

(25) RV VIII-9, 10; IX-65-7. 

(26) ZDMG 42, p.217. ? h : 

(27) Ludwig, Translation of the Rigveda, 3. p- 106 connects the Vyašvas with Vasa Asvya who is 
the author of VIII-46 and who is mentioned in the Šatikhāyana Ss (XVI-11-13) is 
received bounty from Prthusravas Kānīta. The PB (XIV-10-9) mentions an Angirasa 
Vyašva as a seer of the Szmans and chants. 

(28) Ludwig originally understood this word as varo anc 
knower of the szman. From the context, however, to 
name of a person. 

(29) RV VIII-24-30. i : iy 

(30) RV I.139-9, VIII-5-25. The expression priyamedhavat occurs 1n. 1:453 and priyamedha-stuta 
in VIII-6-45-. 

(31) RF I-45-4; VIII-2-37; 3:16; 4-20; 

to AB VIII-22. 

3) Kēthaka sam VI-1, Maitrayani sam 1-8-7. aj 
f ; ; are called Bharadvājas. 
($4) TB II-1-:9 et iem In the GB 1-3-15, however, the Praiyamedhas 
CC-0. Gurukul Kangri Collection, Haridwar 
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8:18; 69:8; 87-3 and X-73:11. 
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that of the Upastutas. Upastuta, the ancestor of the family, is mentioned sev- 
eral times in the RV,°° as an ancient rs? usually in connection with Kanva, 
who was aided or favoured by Agni, the Asvins, and other gods. In one passage, 
the Upastutas are styled as * sons of Vrstihavya'** because Upastuta himself 
was the son of Vrslihavya. The Upastutas are mentoned as singers in VIII 
103-8 ** and X-115-9. The fourth sub-family of the Kanvas is that of Sobh- 
aris. Sobhari, the ancestor of this family, is the seer of VIII-19-22, and is fre- 
quently mentioned in the RV.?9 The family is referred to as Sobharayah at two 
places!" oldenberg!! says that the eponym is here referred to as pila sobhariht2 
But the interpretation appears to be doubtful. The actual words here are, 
have pileva sobhari. Oldenberg does not seem to have taken into consideration 
the word iva here. The same mistake seems to have been committed by Potday,13 
Sayanas commentary on this passage (RV, VSM, III, p. 659) is quite perspicuous, 
He says: nr wrwfexd ga qng : qa quere d rda var wa frar (afte. 
zza: ) amga dgd sre Tq | A derivative adjective sobkaryā sustutih occurs 
in VII. 103.14. The sobharis appear to have been special worshippers of. 
the Macuts in as much as the Maruts are referred to as sobhar iyavah.§4 


We have seen elsewhere that, among the various  rsi-families, the 
Atris are more closely connected with the Kanvas, especially the Priyame- 
dhas. In 1-45-3, for instance, the expressions, friyamedhavat and atrivat occur 
together in one stanza. Priyamedha, Kanva, and Atri are mentioned side by 
side as ancient seers in 1-139-9. In a hymn which refers to the proteges of the 
A$vins, Atri is mentioned together with Kanva, Priyamedha and Upastuta.19 
In I: 118-7, Atri and Kanva are stated to have received succour from the Ašvins, 
while they are again mentioned together in X-150-5. Significant in this conn- 
ection is the fact that Bhauma Atri characterises Agni as Kanva-hotd (that is one 
whose priests ace the Kanvas). The fact that some of the Atri-sūktas (e. g. 
those of Syavasva VIII. 35 f.) are included in the eighth mandala speaks 
volumes for the close relation between the two families. Particular attention may 
(35) RV 1-36-10, 17; VIII:5:25, X-115-8. 
(36) RV X-115.9. 
(37) Sāyanabhāsya, RV, VSM, IV, p-729. 
(38) Sāyaņa, RV, VSM, III, p:964, here interprets upastutah as upastotzrah. 
(39) RV VIII:5-26; 19:2; 20-19; and 22-2. In the AV XVIII-3-15 he is mentioned as an 
ancient sage with Kanva, Kaksivan, Agastya, Vi$vümitra etc. 4 
(40) RV VIII-19:32; 20.8. Srikanthasastri, in JHQ, 1936 Sept. suggests that the Sobhari- 
kanvas must be the inhabitants of the vast country of the Subaris, which was conquered by 
the Assyrian kings. 
(41) ZDMG, 42, p-217. 
(42) RV VIII-22- 15. Note the form Sobhari instead of Sobharih (metricausa). 
(43) Sacrifice in the Rgveda, p. 149. 
(44) RV VIII:20-2. Cf. Sayanabhasya, RV, VSM, Ill, p-643, 
WrWfcgfü at ara: | 
(45) Cf. Ch. IV. 
(46) RV VIII:5:25. 
(47) RV V-41-4. 
(48) Cf. also VIII-73-74 which are ascribed to Gopavana Atreya. 
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also be drawn to the fact that the Atris and the Kanva 
in their one : dU. Some names of kings appear only in the only in the Atri- 
mandala and the Kanva-mazndala. Purumilha, for instance, is mentioned in V. 
61.9, as well as VUI-71-74, King Anga is mentioned šā the Kanva-süktas 20 
while the AB (8-22) tells us that Udamaya Atreya was Anga’s purokita and c 
Praiyamedhas?! also are mentioned there. Again, certain names occur in the 
RV only in the Atri-mandala and the Kanva-mandala. Rutama is mentioncó in 
y-30-12: ff. while the Ru‘amas occur in VIIL3-19,4.2,51-9. Babhru appars 
in V-3011,14 and VIII-22-10. Asvamedha is mentioned in V.27-4 ff. as also 
in VIII.68- 15-16. We have pointed out in the chapter relating to the Atris that 
the kings and tribes mentioned in the Atri-hymns are generally connected with 
the party antagonistic to Südas and the Bharatas (e.g. Trasadasyu VIII.36:7, 
Anu V. 31:4). As will be shown later on, Trasadasyu is closely connected with 
Kanva and his family. The relations between Turvaša, Yadu, and the Kanvas, 
again are very impo.tant in this context. In VIII.7:18 Turvaša, Yadu, and 
Kanva are said to have together received protection from the Maruts. In ano- 
ther passage in this mangala, the Ašvins are implored to drink Soma with Turvaša, 
Yadu, and the Kanvas.? Again in VIIL4-19, the Kanvas are described to 
have received gifts from king Kurunga among the Turvata. Praskanva Kanva 
entreats the A’vins to come to him even though they be at Turvafas.9 Yadu 
by himself also occurs together with the Kanvas at three places. In VIII.1:37, 
for instance, king Asanga, the patron, is described as Y@dva (i.e. belonging to 
the Yadus). Vatsa Kanva says that he received wealth of the Yadus (Y@dvanam) 
from king Tirindira and Paršu.* He further refers to his people as Yadvam 
janam (VIII.6-48). Yadu and Turvaša, who are antagonistic to the Bharatas 
and the Srfijayas,°° appear to be friendly with the Kanvas. The same is the 
case with Anus. The Anus are the enemies of the Bharatas?! But they seem 
to have had friendly relations with the Kanvas." and the Atris.? As reg- 
ards the Purus also it can be said that they are friendly towards the Kanvas. 
In VIII:3:19, for instance, Medhatithi Kanva implores the god for 
wealth which the progeny of the Purus (pauram) was protected. In VIII-50-5 


s have one stanza common 


(49) V-5-8 (Ātreya) =1-13-9 (Kāna). 

(50) ZDMG, 42, p-214. 

(51) AB VIII-22. 

(32) RV VIII-8-21, VIII-49-10, X-150:5. 

(53) RV VIII-9-14. 

(4) RV VIII-47-7. 

65) Ry vIII-6-46. 

(66) Ch RV VI.27.7; VII-18-6, VII-19:8 and IX-61-2. 
57 ; 

a m. SE KIA Ātreya entreats the Anava Agni to come. ! i 

(69) RV V-31-4. Here Avasyu Atreya says that the Anus have fashioned out a chariot for Indra. 


Like the Anus the Bhrgus also are Ss E a ee c DEN 
7» IS. A 
Leben, p- 1 ts that the Bhrgus must have beongec TA 
42 tā iii does not agree with him. It should be A$. Da the err 
> „n. 1, > Em 2 has. a 1 
to be inimical even towards the Bharadvājas as us i P aT P VI-G-9) 
Blaradvája, for instance, refers to the words of the Anus as arosi iy R 
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and VII -54- 1 Pustigu Kanva and Matariéva Kanva refer to the Pauras,& 
The Gotamas also are friendly towards the Pürus as would be clear from severa] 
passages! ^ such as those occurring in the fourth mandala, where Purukutsa 
and the Purus are referred to as being on friendly terms. The conclusion, there. 
fore, becomes irresistible, namely, that the Gautamas must have been closely 
related to the Atris and the Kanvas. As against this it is suggested?? that the 
Kanvas were not on good terms with the Pajras as indicated at VIII.4-17 where 
a Kanva poet expresses his unwillingness to sing a fajra-sāman.** 


One thing that strikes us when we consider the question of the Kanvas 
and thei- patrons is that, of all the Rgvedic ysis, the Kanvas seem to have enjoyed 
the richest royal patronage. In VIII.1-30-33, for instance, Medhyatithi Kanva 
praises the generosity of Asanga, theson of Playoga and of Svanadratha, the son of 
Asahga who gave him ample wealth, two horses, and a large number of cows. The 
words ninditasva, propathi, and paramajyd, occurring in VIII.1-30, ave interpreted 
by Sayana*! to mean ‘one who outstrips a horse in speed’, ‘one who follows the 
right path’, and ‘one who bears the best arms’ respectively. Griffith, however, 
says and rightly so --that they are the names of the donors. . Asahiga, again, who 
is mentioned as a descendant of the eponymous Yadu, is, in VIII.1:33, said to 
have surpassed all other donors. The word svanadratha, which occurs in VIII.1 3925 
is interpreted by Sayana®® as sabdayamanarathal, and is regarded as an epithet 
ofthe Asanga. Griffith," however, says that it is the name of the son of 
Asahga. The 34th stanza in this sūkta refers to a legend about Ásahga who had 
been changed into a woman by the imprecation of the gods and afterwards res- 
tored to manhood in consequence of his repentance and the intercession of Me- 
dhatithi and Medhyatithi, whom he richly rewarded. In VIII.1:34, SaSvati, 
his wife, congratulates him on his restoration to manhood. Medhyatithi Kanva 
praises the liberality of king Vibhindu, who performed a sacrifice and gave him 
48000 cows. At another place,” Medhyatithi ` praises Pakasthaman for 
having given him the best horses  Sàyana, in his commentary? adds the 
epithet kurayāna before the name of Pākasthāman, but the Sarvanukramati, as quoted 
by Sayana, designates Pākasthāman as Kaurayána i.e. the son of Kurayana. It 
seems that the seer praises him for having given him food which is verily the soul 


(60) Incidentally it may be pointed out that, though in a few passages (VII:5:3; 19-3; 96-2) the 
Purus and the Vasisthas appear to be friendly, the relations between the two were, as can be 
easily understood naturally antagonistic (VII-18-3-4). 

(61) RV I-59:6; 63-7; IV-21-10; 38-1, 3; 39-2; 42-8, 9. 

(62) Potdar, “Sacrifice in the Rigveda”, p. 148. 

(63) This emphatic statement of the Kanva poct indicates the existence of priestly rivalries. 

(64) Sdyanabhasya, RV, VSM, III, p:526, 

(65) Hymns of the RV. II, p. 106. 

(66) Sēyaņabhāsya, RV, VSM, III, p: 527. 

(67) Hymns of tne Rgveda, 1I, p. 106. 

(68) RV VIII-2-42. 

(69) RV VIII+3-21-22. According to Ludwig III-, 160, Pākasthāman was the king of the Anus. 
(70) Sayanabhasya, RV, VSM, III, p-545, sqq fa garage ad uni gas 
darat PATT: 1 
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(ētmā pituh), garments which are verily the body (tanūrvāsah), ointment which 
gives strength (ojodë abhyafijanam) and bay steeds (rohitasya dātāram). Devatithi 
Kanva eulogises king Kurunga? for having given him a hundred horses 
and abundant wealth as sacrificial fec. The last stanza of the sūkta, wherein 
this eulogy occurs, reveals the jocund and jubilant mood of Devātithi. That 
stanza is generally translated as follows: When I got the wealth the trees cried, 
* (how fortunate they are) they have received cows in plenty and steeds 
in plenty’. 


Brahmatithi Kanva?? eulogises the generosity of Ka$u, the king of Cedis 
(or, the son of Cedi), who bestowed on him hundred camels and ten thousand 
cows and ten kings as attendants. The seer prasies the Cedis in the last 
stanza of VIII-5 with the words : No one could follow the path followed by 
the Cedis? Vatsa Kanva speaks in eulogistic terms about Tirindira, the son of 
Paršu, for having given him wealth’. Griffith” points out that both the names, 
Tirindira and Par$u, are Iranian (Tirindates and Persa) Zimmer” draws 
attention to the fact that, in this passage Tirindira and Paršu are said to have 
been accompanied by the Yadu princes. Weber”? says that the Yadus are the 
poets and not the princes, and that the other two names do not appear to be Ind- 
ian. He suggests that they may be Iranian. He sees in this fact an evidence 
of continual close relations between India and Iran. Hillebrandt?? also agrees 
in favour of an early connection of Iranians and Indians in Arachosia, where he 
places part of the action of the RV. Hopkins?! suggests that the traces of Ira- 
nian connection are signs of late date. According to Ludwig,? VIII-6-46 
refers to a big booty, taken from the Paršus out of which the Yadus gave a major 
portion to the priest and to the fact that the prince of the Paršus was called Tir- 
indira. Potdar, however, says that Tirindira and Paršu are here referred to 
as belonging to the Yadva group.** The Sankhayana SS (16-11-20) narrates a story 


(71) Sāyaņa RV, VSM, III, p-553 says : re sid "eer ge Tela ar | 
(2) RV VIII-4-19. 

(73) RV VIII-5-37-38. 1 

(74) Sayana, RV, VSM, III, p:563 says : TIA UN à MINT 


Tēla qmm «Tarter: | 
qz) MRT TAT TR ufq Wed. gy VIII-5-38. 


(76) RV VIII-6-46. 2 
(77) Hymns of the Rgveda, II, p:123. 

(78) Altindisches Leben, pp. 136-37. 

(79) Episches im Vedischen Ritual, pp. 36-38, SBPAW, 1891, XX XVIII. 

(80) VM, 1-94 et seq. 

(81) 74058, 17, 16, 277. 

(82) As quoted by Patel, Die Danastuti’s des Rigveda, p-49. 

(83) Sacrifice in the Rigveda, p-177. e 

(84) Sayana (RV, VSM, III, p:573) comments on radhathsi yādvānām as— Ulett AŞNA- 


mui wat quanta cafe aae ARER iR STATE 1- 


T...ll 
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in which Vatsa Kanva is said to have received a gift from Tirindira Pāršavya 
It seems that Tirindira donated 306 horses and 10,000 cows also to Pajra.*5, 
The word Kakuha, which occurs in VIII- 6-48, is interpreted by Sāyaņa** as ucchritap 
san (being elevated) and is taken by him as an epithet of Tirindira. Griffiths? 
takes it to denote a king of that name who gave four camel-loads of gold. In 
VIII-19:36 Sobhari Kanva eulogises Trasadasyu, a scion of the Puru-family, 
and the son of Purukutsa (faurukulsyah) for having given him fifty female slaves 
(perhaps the wives or daughters of the conquered Dāsas).** Trasadasyu’s mother, 
Purukutsani, is said to have received Trasadasyu as her son, as a reward for her 
worship of Indrāvaruņau*? This Trasadasyu appears to have been a very keen 
sacrificer from the mention of Agni as /rasadasyava samrat.°° "'Trasadasyu is also 
associated with the Atris,'! Sobhari Kanva describes him as the most liberal 
(manhistha) person (VITI- 19:36). In course of time Trasadasyu appears to have 
become a family-name. Sayana, taking into account the word Gairiksita occur- 
ring in V:33-8, believes that Trasadasyu is the successor of Girikgit?? It may, 
however, be pointed out that in no genealogy is Giriksit mentioned as an ancestor 
of Trasadasyu.®* Gairikgita, thus, seems to be the name of another donor. In 
VIII: 19-37, Sobhari praises the gift of Syava who gave him 216 cows and a strong 
steed on the bank of the river Suvastu.4 Futrher in VIII:21:17-18, Sobhari 
eulogises the generosity of king Citra in superlative terms : ** Citra is the king 
and only kinglings are the rest who dwell beside Sarasvati. Like Parjanya with 
his shower, he has spread himself with thousand and myriad gifts ”. The BD,* 
however, tells a different story. We are told here when Sobhari Kanva was 
performing a sacrifice at Kurukgetra, rats began to harass him by snatching away 
his corn and various oblations. He, therefore, praised Indra, Citra, and Sara- 
swatī. The king of rats was pleased with him and gave him abundant cows and 
instructed him to praise some other deity instead of him. 


In VIII-25-22 the seer Vi$vamanas praises the gifts of Sugāman and also 
of Uksanyāyana and Harayana. Uksaņyāyana and Harayana may either be the 


(85) RV VIII-.6:47. 

(86) Sāēyaņabhāsya, RV, VSM, III, p: 574. 

(87) Hymns of the Rgveda, II, p-123. 

(88) According to Roth, vadlnzm refers to mares or other female draught animals. Cf. in this 
connection, also the BD VI-50-53. 5 

(89) RV IV-42-9. 

(90) RV VIII-19-32. 

(91) Cf. RV VIII-36-7; 37-7. Ludwig, III, p:127, suggests that this reference indicates the 
contemporaneity of Syavasva Atreya and Trasadasyu. Oldenberg, ZDMG, 42, p.214, 
however, does not agree with this view. 

(92) Sāyaņabhāsya, RV, VSM, lI, p-820. Patel Die Dānastuti's des Rigveda p:45. Keith and 
Macdonell also follow Sāyaņa (Vedic Index, I, p:231). 

(93) Cf JRAS, XVII, p-27. 

(94) This river is usually identified with Soastos of Arrian (Suwad or Swat). 


(95) RV 8-21-18. TAA AII Usa! Fah wh mead | 
asd ša We gr gema adu | 


(96) BD VI-50-53. 
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patronyms of Susāman or as Griffith? points out they may be the names of some 
other kings from whom the seer received a gift of bay and white steeds. 


The bounteous gifts of Prthugravas Kānīta!$ are praised by Vasa Agvya 
whom that patron gave 60,000 horses, 20,000 camels, 10,000 kine, 1,000 black 
mares and 1,000 red mares. Vaśa and his donor Prthusravas are also said to 
have received help from the Aévins in I.116:21. In VIII-46-32 Vasa eulogises 
the gifts of Dasa Balbütha and Taruksa. Zimmer” suggests that the mention 
of Balbütha as a dasa indicates that he had a non-Aryan mother or that he was 
indigenous to India. Griffith! suggests that Taruksa and Balbütha might 
perhaps have been the allies of Prthusravas. In the stanza under consideration 
Taruksa and Balbütha seem to have been referred to as the people of Vayu who 
is an Aryan god. Does it indicate the gradual aryanisation of Dasa tribes?101 


s Priyamedha Kanva!*? praies the gifts of Indrota, the son of Atithigva,103 
Srutarvan the son of Rkga ( cf. VIII: 74-13) and the son of A$vamedha. who gave 
him pairs of white, green, and red horses respectively. The Aunkramani as quoted 
by Sayana,' mentions only the latter two patrons. Sāyaņa adds that Indrota 
was present at the sacrifice of Ārksa and A$vamedha as a spectator and that he 
was urged by his father to give a pair of horses to the pricst on the spur of 
the moment. His gift, thus, was incidental as would become clear from its separate 
mention in VIII-68-17. Nīpātithi Kanva mentions Vasurocis as his patron 
(VIII-34-16) from whom he is said to have received 1,000 horses. But the 
Anukramani quoted by Sayana} says that the vasurocisah (plural) are the Angirasa 
seers of stanzas VIII-34-16-19 and Sayana accepts this view. In VIII-34-18, 
Vasurocis is characterised as a pardvata, perhaps thereby indicating that non-Aryan 
people from beyond the borders were gradually taking up to Vedic ways of life. 
Praskanva seems to eulogise a patron called Dasyave Vrka!* (wolf to the Dasyu?). 
In VIJI-51, this patron is described as a rsi, but in two others"? he is clearly 
a prince victorious over the Dasyus and also a generous patron of the singer. 
There is no necessity to assume different persons especially as the name occurs 
only in a small collection of Kanva-hymns forming the vélakhilya group in the 
eighth mandala. He is the son of Pütakrata.!99 Poet Puruhanmā seems to eulo- 


(97) Hymns of the Riéveda, II, p-156, Cf. also Roth, PW. 

(98) Cf. Sārikhāvana SS XVI-11-23. As the patronym Kānīta would show, Prthustravas was 
the son of Kanita. Patel, Die Danastuti's des Rigveda, p-49, suggests that he was probably 
non-Indian. Justi, JVamenbuch (p:55) mentions a scythian king, by name Kanita ( 2nd 
century B. G.). But it is not likely that the two are identical. 

(99) Altindisches Leben, p-117. ee 

(100) Op. cit. p-196. Weber, Episches im vedischen Ritual, p. 30, expresses the same opinion. 

(101) RV VIII-46-32. Roth, (PW, s. v. Dasa), however, was inclined to amend the text so as to 

mean that the singer received a hundred Dāsas from Balbūtha. 

(102) RV VIII-68-15, 16. 

(103) Cf. RV I-:51-6 and VI-26:3. ^ 

(104) Sayanabhasya, RV, VSM, III, p.865. 

(105) Séyanabhasya, RV, VSM, IU, p:715. 

(106) The name occurs in VIII:51:2; 55-1; 56:1, 2. 

(107) RV VIII-55, 56. 


(108) Cf. RV VIII-56-2, 4 and VIII:68-17. l 
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gise Sara, the son of Suradeva.!? His gifts are, according to some scholars ironi- 
cally referred to, since he is said to have given only a single calf to three priests, 
It appears, however, that some misunderstanding has caused this impression.11o 
In VIII:74-13-15, Gopavana Atreya praises Srutarvan Arksa. In X-49-4, 
the victory of Srutarva over Mrgaya is mentioned. The abode of this patron seems 
to have been on the river Parugni.! 

Some significant facts would emerge from the foregoing account. It will 
be seen, for instance, that the Kanvas were patronised by Aryan as well as non- 
Aryan chieftains. This fact would seem to indicate that the Kanvas actively 
promoted the movement of the gradual Aryanisation of the non-Aryan tribes, 
Of course, it would be wrong to suppose that all the Kanva seers mentioned in 
this connection belonged to some compact family-unit. Different seers belong- 
ing to different branches of a common stock are evidently intended here. Such 
an assumption would seem to get confirmation from the fact that the patrons 
whose gifts are praised by these Kanva seers so enthusiastically, themselves be- 
longed to different families and to different geographical regions. Sobhari 
Kanva, for instance, refers in VIII:19-37, to the gifts which he received from 
king Syava on the banks of the river Suvastu. In VIII.21:17-18, the same seer 
mentions the gifts received on the banks of the Saraswati. The lake Saryaņāvat!!? 
is mentioned in VIII:7-29. In VIII-24-27 Saptasindhu!' occurs as the name 
of a distinct geographical region. Agaion Sobhaii mentions the rivers Sindhu 
and Asikni in VIII -20-25, while Vi$vamanas mentions S$vetayávari!!! and Sindhu. 
Saptasindhu and the river Sarasvati are further mentioned in VIII:54-4, 
In VIII-24-30 the river Gomati is mentioned.!!5 From these references to the 
various geographical region it would appear that the branches of the Kanva- 
family had spread in different parts of the early Vedic Aryandom, presumably 
from the river Swat in the West!!6 up to the river Gomati and perhaps beyond in 


(109) RV VIII-70:13-15. Sāyaņa, however, is of the opinion that, in these stanzas, Indra alone 
is praised and no king is culogised. 

(110) Scholars differ as regards the interpretation of the stanzas, (VIII-70:13-15). Macdenell 
as well as Pischel consider them to constitute an ironical danastuli. It must, however, be 
remembered that an ironical reference can seldom occur, especially in a dēnastuti. The 
very purpose of dānastuti would fail if it contains irony. Potdar, Sacrifice in the RV p: 188, 
rightly points out that the priest, on the other hand, is enthusiastic in his eulogy of the patron 
whose liberality, he says, cannot be adequately praised (VIII-70-.13). Moreover he is 
praised by a number of priests (VIII-70-14). ‘The patron is handing over the calves onc 

„by one (ckaekah VIII-70-14). The patron himself was doing honour to the priests by 
picking up calves by the ear (karņagrhyā VIII-70-15) and OfTering them. The stanzas, 
thus, do not contain any irony. Itisa simple eulogy in the usual Rgvedic strain. 

(111) RV VIII-74-15. 

(112) The lake is supposed to be situated in the river Susoma which flows through the country 
of Arjikiya in Kashmir (VIII-64- 11) on the west of Kuruksetra. 

(113) According to MexMiiller, Chips, 1: 1-63, the five rivers of the Punjab, namely, Parusni, 
Sutudri, Asikni, Iravati, Vitastà and the Indus and the Sarasvati. F 

(114) It may be the river Svetya mentioned in the Nadī-sūkta X-75-6 and a tributary of the Indus. 

(115) According to Geldner, Vedische Studien, III, p. 152, 
that river in Kuruksetra. 

(116) In 7405, Vol. 17, pp-23 fi., Hopkins has suggested that the Kanvas belong to the west” 
If that is so, we have to assume that the Turvašas and the Yadus who were the close associates 


of the Kanvas, also, kejonged g, ESYA CARTA HAacharNorthwestern steppes. 


the plural gomati means the streams of 
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the east. It is possible to assume that, during the major migrations of the Vedic 
Aryans, the larger main tribe of the Kanvas left back some of its branches at all 
the important settlements through which it passed. 


As secrs, the Kanvas figure in three mandalas i.e. in the first and the ninth 
mandalas in addition to their own mandala, the eighth. It would be helpful, at 
this juncture, to see who, according to the Sarvanukramani, the different members 
of the Kanva family are and what part they have played as seers. 


(1) Ayu—He is the seer of VIII-58. 

(2) Bharga--He is the seer of VIII-49-50 and is said to be the son of Pragatha. 

(3) Brahmitithi—He is the seer of VIII.7 and is said to be a Kanva. Kanva’s 
name is mentioned in VIII-7.23,25. 

(4) Devatithi—He is the seer of VIII-4 and is said to be a Kanva. In VIII:4-20 
there is a mention of the progeny of Kanva. The PB"? says that Devatithi 
was the author of a Séman by means of which he turned a pumpkin into a cow 
and then with her milk, satisfied the hunger both of himself and his son. 

(5) Gosūkti and Aš$vašūkti —These are the seers of VIII-14-15 and are said to 
be the Kanvayanas. The RV, however, does not mention their names. 

(6) Haryata—He is said to be the seer of VIII.72 and is a Kanva. His name 
is mentioned in VIII-72-18. 

(7) Irimbithi—He is the seer of VIII-16-18 and is said to be a Kanva. The 
RV does not mention his name. 

(8) Kali—He is the seer of VIII-66 and is said to be the son of Pragatha. 
His name is mentioned in VIII-66-12 and I-112-15. 

(9) Kurusuti—He is said to be the seer of VIII- 76-78 and is styled as Kanva. 

The RV does not mention his name. 

(10) Kusika—He is said to be the seer of X:127 and is said to be the son of Sob- 

hari. 

) Kusidi—He is the seer of VIII:80-83 and is said to be a Kanva. 

) Krsa—He is the seer of VIII: 55. 

(13) Matarisva-—He is the seer of VIII-54. He refers to Samvarta in VIII-54-2. 

) Medhātithi, Medhyatithi—Medhyatithi is referred to only in VIII-1-13. 
Both names, however, seem to denote the same person. He is the seer 
of 1-12-—23; VIII-1-3, 32,33; IX-2,41-43 and is said to be the son of 
of Kanva. In VII-2-4€ he refers to himself as  Kagvam medhyaitthim. 
The legend in VIII-2-40, where Indra is referred to as becoming a goat, 
is connected with the Subrahmanya manira. The same legend is repeated 
in later literature.48 The PB! mentions another legend where he figures 
as a rival of Vatsa. 

(15) Medhya—He is the seer of VIII-53, 57, 58. 


(117) PB IX-2-19. Í . 
(118) JB 2-79; Sadvirhša B, 1:1-15, SB 3:3:4-18, Bāskala I, TA 1-12-3. 


(119) PB 14-6-6. CC-0. Gurukul Kangri Collection, Haridwar 
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(16) Nabhaka—He is the seer of VIII-39-42 and is said to be a Kanva. His 
name mentioned in VIII-41-2. The expression xabkēkavat in VIII-4] 
4—5 seems to suggest that Nabhaka was his father. 

(17) Narada—He is the seer of VIII-13 and is a Kanva. Both Parvata and 
Narada are mentioned in the legend of Haris$chandra Vaidhasa and Sun- 
ahgepa, occurring in the AB (VIJ-13-14; VIII-21). 

(18) Nipatithi—He is the seer of VIII-34 and is said to be a Kanva. His name 
is mentioned in Valakhilya hymns VIII:49-9 and VIII:51:3 but not asa 
Kanva. 


(19) Parvata—He is the seer of VIII:12 and is a Kanva. 

(20) Pustigu—He is the seer of a Valakhilya-hymn (VIII-50) and is said to be 
the son of Kanva. 

(21) Prsadhra—He is the seer of VIII.56 and appears to be a contemporary 
of Dasyave-vrka. 

(22) Pragatha—He is the seer of VIII-10,48,62-65 and is said to be the son of 
Ghora. 

(23) Praskanva—He is the seer of I-44—50 and IX-95 and is said to be the 
son of Kanva. In 1-45-5 he refers to himself as the son of Kanva. 

(24) Sadhvarnsa—He is the seer of VIII-8 and is said to be a Kanva. In VIII: 
8-7 the expression, Kazvasya putrah occurs. Vatsa Kanva’s name occurs 
in the sūkta four times and so the sūkta seems to belong to him. 

(25) Safakarna—He is said to be the seer of VIII-9 and is a Kaņva. 

(26) Suparna—He is the seer of VIII-59. 

(27) Sobhari—He is said to be the seer of VIII-19-22 and 103 and is said to be 
a Kanva. His name is mentioned in VIII-19-2,8,32; 20-2; 22-215; 
5.56;103- 14. 

(28) Srustigu—He is the seer of a Valakhilya hymn (VIII:51) and is said to be 
a Kanva. 

(29) Tri$oka—He is the seer of VIII-45 and is said to be a Kanva. His name 
is mentioned in VIII:45-30,1-112-12, X-29-2. In the Rgvedānukramaņi 
of Madhava (V-8-12—12) a quotation is given from the Satyayanaka accord- 
ing to which Tri$oka and Nabhaka are the sons of Kanva Nārsada and 
the daughter of Baka, the Asura.120 


(30) Vatsa and Punarvatsa—He is the seer of VIII-6,11 and is said to be Kanva. 
In VIII.8-87? he refers to himself as the son of Kanva. Punarvatsa 
Kanva is the seer of VIII-7. . be 
On the basis of the information given above we may tentatively recon- 
struct the various branches of the Kanva-family as follows : 


(120) AA MEATS | Heat d TT aaraa gfemafara 1 
qai gre faamaaa gat Tā af | 


(121) RV VIII-8-8 ; JA: arku MNARA alate | 
ar ar 
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Ghora 
| 
| 
Kanva Pragātha 
| | 
| Bharga Kali Haryata 
| 
Vatsa Praskanva Kusīdī Gosükti Ašvasūkti 
Nrsada 
| 
Kanva 
| 
| 
Trišoka Nābhāka 


Kunhan Raja !? entertains a doubt.as to whether the Kanvas at all be- 
longed to the same ethnic group as the Aryans. If the Kanvas were all Aryans 
belonging to the same ethnic group, how, he asks, can one account for some 
discordance in their names ? Most of the names of the Rgvedic rsis are purely 
Aryan with a definite meaning. But what can the name Kanva itself mean ? 
He further says that Irimbithi, Praskanva, Vatsa, Punarvatsa, Parvata, Nàrada, 
Sašakarņa, Aívasükti, Gosūkti, Pustigu, Srustigu etc. appear to be strange names. 
These names, according to Kunhan Raja, give an impression of a group that 
is different from other ethnic groups and this leads us to the hypothesis that even 
at the time of the RV the Aryan culture had ceased to be purely Aryan. 


The point, which has been raised by Kunhan Raja, is certainly interest- 
ing, but the conclusion which he draws is not quite convincing. There is no 
necessity of assuming that the Kanvas formed an ethnic group distinct from the 
other Aryans. The strangeness in their names can be accounted for by assum- 
ing some non-Aryan influence. In other words, the difference between the 
Kanvas and the other Aryan tribes is not ethnic but one relating to the extent 
of non-Aryan influence on them. 


According to the Purānic genealogy!* of the Angirasas there were fifteen 
branches of them, namely Ayāsya, Utathya (Ucathya), Vāmadeva, Ausija, 
Bharadvaja, Sankrti, Garga, Kanva, Rathitara, Mudgala, Visnuvrddha, Harita, 
Kapi, Rksa  (Uruksaya), Bharadvaja, Argabha, and Kitu. It would appear 
from this genealogy that, like the Bharadvājas, the Kanvas were an offshoot of 
the Angirasa family through the Paurava line. Their branching off has been 
assigned to two distinct points in two different accounts. 


(122) Rangasivami Ayyangar Comm. Vol, p:386. 
(123) Pargiter, CAI, p:225.CC-0. Gurukul Kangri Collection, Haridwar 
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Both these accounts say that Kanva had a son, named Medhātithi, and 
that from this Medhātithi were descended the Kāņvāyana Brāhmaņas. Acc. 
ording to the accounts, however, Kanva was a son of Apratiratha who was one 
of the sons of king Matināra, while according to the other, Kanva was a son 
of Ajamidha, a king who was Matinara’s successor removed by 32 generations, 


The Visnu Purana IV. 19.2 and the Bhagavata Purāņa!*1 present the former 
version of the genealogy. According to the Viszu Purana, for instance, the 
genealogy is as follows : 


Rteyu 
Rantinara 
Eu. | S ! 
| | | 
Tarhsu Apratiratha Dhruva 
Anila Kanva 
Dusyanta etc. Medhatithi 
Bharata Kanvayana Brahmanas 


The Bhagavata introduces the Puru dynasty as follows : 


Rteyu 
Rantinara 
iat ei | ah 
m | | 
Sumati Apratiratha Dhruva 
| 
Raibhya Kanva 
| | 
Dusyanta Medhatithi 


Praskanva and other Brahmanas 


The other genealogy is given by the Visau Purana at IV. 19.10, as 
follows : 


(124) Bhagavata 1X-20-6-7, 
(125) Cf. Vayu Purana, 99-169-70 : 


awe dfaa mug: WWW fare | 
Afaa: GER SSRIFKARIFRDIREICGRTHalitiwar 
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Ajamidha (m. Kesini ) 
| 
anva 


| 


Kanvayana Brahamanas 


On the basis of a comparative estimate of the evidence relating to these 
two versions of the genealogy of Kanva Pargiter!* concludes that the second 
version appears to be more authentic. 


One striking discrepancy between the Rgvedic account and the Purāņic 
account in this connection is that in the RV Kanva is represented as the son of 
Ghora while in the Puranas he is the son either of Apratiratha or Ajamidha. This 
discrepancy is also reflected in A&$S (12- 13-1), which mentions the pravaras of the 
Kanvas either as ‘Angirasa, Ajamilha, and Kāņva' or as ‘Angirasa, Ghaura, and 
Kanva’ in the following words 


sarmer anA 1 TL VF qalsa amia, 
afama 1 


According to VIII:65-12, Pragatha was clearly a contemporary of Dur- 
gaha's grandsons”? and so the chronological positions of Pragātha’s father Ghora, 
brother Kanva, and three sons can be fixed. ' Prsadhra Kanva was a contemporary 
of Dasyavevrka (VIII-56- 1-2). Sobhari Kaņva's position is fixed in accordance 
with his contemporaneity with Trasadasyu Paurukutsa!**. Praskanva Kanva is 
later than Priyamedha.!?? Devātithi Kanva (VIII-4- 17), Vatsa Kanva (VIII: 
6-17), Sadhvamsa Kanva (VIII-8, 4, 7, 8) and Medhātithi Kanva (I-18- l) can 
be placed, through Kaksivan Pajriya, as having been later than Ajamidha. It 
would thus generally appear that the Kanvas sprang from Ajamidha and not 
from Matināra's son Apratiratha. From Pargiter’s genealogical table,99 it 
can be seen that Sobhari Kanva is a contemporary of Vadhryašva and Divodasa 
on the one hand and of Arcananas Atreya on the other. The eponymous Kanva 
far antidates Sobhari and so Kanva seems to precede Atri. As indicated 
elsewhere, the antiquity of Kanva is confirmed by many Vedic passages. In 
the  AVj9: for instance, Atharva, while praising Yama, invokes the 
aid of various ‘sis for his protection and here he invokes Kanva first 
of all. In RV 1.139.9, Parucchepa, the son of Divodāsa, says that his birth, 
was known to Dadhyafi, Angiras, Priyamedha Kanva, Atri and Manu. That 
the Kanvas preceded the Bhrgus and the Priyamedhas becomes clear from VIII 


SG 


(126) Pargiter, CAI, p- 227. 

(127) Gf also BD VI-35-39. 

(128) Pargiter Op. cit. P- 170. 
(129) Cf. RV I:45.3-5, I:47:2, 5, 6. 
(130) Op. cit., p. 192. 

(131) AV 18-3-15. 


(122) RV VIII-3:16: quaea aia: qiie forfan: U 
ei RET apud: fieret onec, ll 
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One of the recensions of the Sukla Yajurveda is known as the Kanva 5amhita. 
"We have alreday seen that Kaņva is the seer of several sūktas in the first, the 
eighth, and the ninth mazdalas of the RV. So the question may now be posed . 
Are these two Kanvas identical ? In the Kanva-samhita edited by him, Sata. 
valekar had calculated the number of the Jajus-mantras which are directly bor. 
rowed from the Sakalya samhia of the RV. About 703 rks have been directly taken 
from the RV, out of which only 62 are Kanva-rks.183 "The total number of Kanva 
rks in the RV is 1344. The very small number out of this fairly large total oc. 
curring in the Kagva samhita of the white YV would clearly go against the assump- 
tion of that samhita having been the work of the Rgvedic Kanva. Moreover, 
in the Aditya Purana, the following information is given about the parentage of 
the seer of the Kanva samhita of the sukla Yajurveda 


daia RRIT: | 
Rrena FASEA RETA, 11 


Thus the Kanva of the white YV is said to be the disciple of Yajfiavalkya, the 
grand-disciple of Brhaspati and the son of Bodhayana. According to the ancient 
tradition, Yajfiavalkya, who is mentioned as the preceptor of this Y. ajurvedic 
Kanva, was a disciple of Sakalya, who taught him the RV. It is suggested 
that the Sakalya satnhitā of the RV is accordingly earlier than Yàjfiavalkya, 
Who was the teacher of the Yajurvedic Kanva. - If this be $0, Kanva Ghaura 
of the Rgvedic mantras could not have been identical with Kanva of the Sukla 
Yajurveda. Kanva Nārgada precedes even this Kanva Ghaura, so, he too can- 
not be identified with the Yajurvedic Kanva. The latter is, as the name indi- 
cates, the Baudhayana Kanva,131 


EEE 


(133) Medhātithi 26, Kaņva 4, Praskaņva 8, Medhyātithi 3, Vatsa 4, Sobhari 3; Srstigu 2, others 12. 

(134) Assuming that Baudhāyana Kanva is a disciple and, therefore, a contemporary of Yajiiavalkya, 
an attempt is made tentatively to fix his date. The well-known passage in the SB, 2-2-1-2 
referring to the fixed position of the Krttikās in the eastern direction and a little change 
(requiring mathematically a period of 5000 years) in their position since then, led S. B. Dixit 
in his Bharatiya yotigaézslra P- 129 to fix the date of the $B and of Yajnavalkya at 3000 B. C. 
Visvamitra is believed to have preceded this Yajfiavalkya by five genealogical steps : 
Vi$vāmitra (the seer of the third mandala) 


Šunahšepa Devarāta (adopted son and a seer of a few sūktas in the first mandala) 
Kati 


Sunahputra 
Cārāyaņa (Yajītavalka) Devarāta 


(He is the eponym of the Cārāyaņiya fzkhz. in the YV and known by different 
names as Brahmarāta, Yajiüavalka and Vajasani.) 


Y@jfiavalkya (The eponym of the Mādhyandina branch of the YV and the teacher of 
Baudhayana Kanva) 

The Rgvedic Kanva precedes even Vigvamitra (AV 18-3-15) and so the approximate date 

of that Kanva would be 4000 B. C, So the Rgvedic Kanva, the seer of the VIII mandala, 

is supposed to have preceded Baudhāyana Kaņva, the seer of the Kāņva-sarnhitā, by about 

1000 years. Citarav, however, Says in his Przcfnacaritrakofa (p*96) that both these Kaņvas 


are identical. i 
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A reference may be incidentally made at this stage to two peculiar views 
about the personality of Kanva. In a Rgvedic passage,!?? Kanva is said to have 
had his sight restored by the Ašvins. Bergaigne! takes this fact in conjunc- 
ton with Kanva's close connection with fire-worship and suggests that Kanva 
is really the sun during the night, or more generally the hidden Agni. It has, 
however, been already pointed out elsewhere that such symbolic-naturalistic 
interpretation of events mentioned in the RV is not always convincing. As 
against Bergaigne, Oldenberg 1°’ says that Kanva was merely an eponymous 
hero and that nothing said of him can be taken to prove his contemporaneity 
with any Rgvedic poet. The evidence which we have considered so far would, 
however, make it possible to assume that Kanva was a historical figure and that 
he belonged to a period cf high antiquity. 


As for the legends relating to Kanva we have already seen? how Pra- 
gatha Kanva and his descendants came to be the seers of the eighth mandala. 
Another legend is referred to in 1.117.8 about Syava, who, according to 
Sayana,9 was suffering from leprosy. He was cured by the Ašvins, and Rusati, 
a girl of fair complexion, was given to him. Further a story about Kanva is 
narrated by Sāyaņa in this context as follows : In order to test his brahmana- 
hood, the Asuras threw Kanva Nārsada in a dungeon full of darkness and said 
to him, “If you are a real Brahmana you should know at this place itself the 
time of dawn”. In this predicament, the Ašvins helped him by indicating to 
him the time of dawn by the notes of their lutes.!!? The word Narsadéya, Oc- 
curring in this context, is interpreted by Sayana as nrsadah putraya. Sayana 
further adds that Kanva Nārsada was deaf but was endowed. with the power of 
hearing. It is possible that the whole of this stanza (1.117.8) refers only to 
Kanva Nàrsada, who was endowed with the power of hearing! and seeing, 
was cured of leprosy and was given a beautiful girl Rugati by the Ašvins. The 
Satyayanaka story (quoted in footnote 2) seems to corroborate this. 


The Kanvas seem to have devoted themselves more specially to the 
Indra-worship. Out of the ninety hymns in the whole of the RV-samhitd ascribed 
to them nearly thirtyfive are in honour of Indra. Among the Rgvedic seers 


(135) RV I-118-7 : gd Saar ema ag: mart gata FIT l 


(136) Bergaigne, La Religion Vedique, II, p. 465. 
(137) Oldenberg, ZDMG, 42, pp. 216-217. 
(138) Foot-note 1 of this chapter. 

(139) Sayanabhasya RV, VSM, I, p. 731. Griffith, Hymns of the Rigveda, I, p. 158, however 
supposes that the words syavaya kanvaya here refer to the same person. Sēyaņa indicate. 
that two separate legends are referred to about Syava and Kanva in the first line of the 
stanza. 

(140) Sāyaņa, here, interprets the word ksonasya as ksonaya meaning ‘to one who is blind’ i. e. 
Kanva. Griffith, however, interprets it as ‘of the mighty people’ and connects it with 
Rušatī. 

(141) Itseems that, on the strengt 
gift of daksiņā to the kaņvas, for Goplnātha Bhatta says, 


he himself is not satisfied_as to the genuineness of this argument. 
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the Kanvas thus have the largest number of Indra-sūktas to their credit. It ig 
significant that no Kāņva-hymns appear in the tenth mandala except, perhaps, 
the one attributed to Kutika, the son of Sobhari, who is the traditional author 
of X.127. It seems that the Kanvas had been gradually falling in the estimate 
of the people and were at one stage actually regarded with hostility.42 A, de 
vout worshippers of Indra they invoke him in such a pressing manner that they 
entreat him to leave others and come to them only.?. The Kanvas have eight 
Ašvin-hymns to their credit and a few of the members of that family are actually 
referred to as the proteges of the Ašvins.!?! 


The Kanvas seem to have played a significant role also in connection 
with the Vedic ritual. There are frequent references to the kanvanam sadas and 
kaņoānām savanam. They are often described as sutasomāsah. Their keenness 
for performing sacrifices is reflected in the word Kaņvamantam (V 111.2.22) which 
denotes an oblation of the Kaņvas. The same is suggested by the word Kama. 
hota (V.41.4). By means of their sūktas they are said to have made Indra an 
instrument of sacrifice.145 


Kanva is referred to in the AV™9 as the knower of the milking of the 
earth-cow. It seems that he was the first to know it. The same fact is 
referred to also in the Kanva samhita,3 the Kathaka samhita, the Maitrayani- 
samhita! and the Kapisthala sarnhitā.151 Further the mantras arc said to be their 
Very weapons (jāmt bruvata āuydham VIII.6.3).55? In the Kausitaki Brāhmaņa.!3 
" Kanva is mentioned as the seer of the Praisas!51 for the seasonal sacrifices. In 
the same context, Medhātithi Kaņva is said to be the seer of the ‘offering stanzas’ 
(RV VIII.38.7) and both Kaņva and Medhatithi are stated to have smitten 
away evil by means of them. A kind. of hostility is suggested betwcen the Pajras 
and the Kaņvas as the composers of Sāmans. Devātithi, a poet of a Kanva family, 
for instance, expresses his reluctance to sing a Sāman of the Pajra family.155 


(142) AV IL25. Ch The Vartika on Pāņini's Astadhyzyi III.l.l4. Cf. also the views of 
Bergaigne, Religion. Vedique, 2, p. 465; Hillebrandt VM, p. 207, Oldenberg, Rigveda 
Noten, I, p. 110. 

(148) Cf. Ry VIIL4.2, 5.13, 32.22, 33.14, 49.7, 65.1, 66.12, and 82.1. 

(144) Cf. RV 1.112.5; 39.7, 47.5; VIII.5.25, 49.9-10; X.150.5 and AV 4.29.5-6. 

(145) RV VIII.6.3 and AV 20.1382. 

(146) AV 7.15.1. 

(147) In the Kumarasambhavam. of Kalidasa, however, Prthu Vainya is said to be the first man 
to do it (1.2), 

(148) Kanva sarhita 18.74. 

(149) Kathaka satihit 18.4.9, 21.2 and 13.12. In the last (13.12) passage the Kanvas are 


referred to as Saufravasāh while in (21.2) Kanva is said to be Srzyasa. 
(150) Afaitrāyanī sarhitā 2.10.6. 2 


(151) Kapisthala sarhhitz 28-4. 

(152) Griffith, Hymns of the Rigveda, II, p: 119, translates it as "words are their own appropriate 
arms". Griffith quotes Wilson's translation as, "they, declare all weapons needless.” 

(153) KB XXVIII-8. 

(154) Praisa is a liturgical term meaning ‘direction’ or ‘invitation’, repeatedly found in the later 
samhitās (AV V -26-4; X1-7-18, 16-7-2; TS, VII-3-11-2; VS XIX-19 etc.) and the 
Brahmanas (AB Il-3; 111-9; V.9; SB IV-1, 3, 15; XIII-5, 2, 23; KB XXVIII- 1, etc.). 

b. IES 1 

(155) RV VIIL4-17 ; FARA amo fe dé Wi INT WII | 
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An attempt may now be made to form an estimate of the compositions 
of the Kanvas from the literary point of view. It has been already noted that 
the Kanvas refer to themselves as ‘composing poems’ with various expressions 
like brahma krnvanti, idale, girbhir ahüsala, matim vardhayanti, sustulih, ukthena vāvrdhuh, 
gālhayā vocata, abhi anüsala, abhi pra gāyata, ukthebhir jarante, brahmabhir yacchanti, 
etc. In comparison with the other mandalas it would appear that these expre- 
ssions are more emphatic, clear, and showing a kind of self-confidence of the 
Kanvas. The sūktas, indeed, are their varitable weapons. The word Kanva 
itself is interpreted as síoi219?, The spontaneous character of the Kanva-süktas 
is suggested by a Kanva poet who says: “These sūktas were concealed in our 
hearts and they flashed forth of their own accord, and the Kanvas shone with 
the lustre of Rta".19? 


It would be interesting to study the various similes and metaphors used 
by the Kanvas. The boldness of similes used by them seems to distinguish them 
from other Rgvedic poets. A Kanva poet, who has received ten black horses 
from his patron, describes them as, ‘these horses have come out like ten lotuses 
from a lake”. Indra delaying to favour the worshipper is compared by ano- 
ther poet to an insolent and wicked son-in-law who spurns the frequent invita- 
tions of the father-in-law. Another poet compares the two horses of Indra 
with the two wings of a hawk. A few bold metaphors also are interspersed 
here and there in the Kanva-sukías. The hymn, for instance, is compared by 
a Kanva poet with a boat with which he would safely cross over the sea of sins!61 
while another poet compares his hymn to a cow giving milk when desired.!*? 
Agni is called the auspicious messenger of the sun (VIII.39.3). A cow is used 
as a common symbol for denoting the liberality of gods. A poet, for instance, 
likens the worshippers to milkmen and Indra to a cow. The flames of Agni 
are likened to his tongue (VIII.72.4). Agni is likened to a charioteer and the 


(156) Cf. Sot RV, VSM, III, p:533 : kaņatih fabdakarma kanvāh stotārah 
4 Sud Q ^ 1, 1 I 
(57) ay vires: Del ade aa H edem Aad: 1 a RA T |] 


Griffith, Hymns of the Rigveda, 11, p: 120, translates it as follows : “When hidden thoughts, 
spontaneously advancing, glow, the Kanvas shine with the stream of sacrifice (rfa).” 


`~ D Ü 1 1 ol 
(is) gv vini.ss SARN gar we Galea oot ša BERT REST | 


1 asu 1 1 
(59) gv vir.2.20 ÙT t 9 UA, T LE HAG | AK ša STAT d 
Sayana explains the simile (RV, VSM, III, p:533) d 
quifadta: gada: AAT AZT Tt far 
qaq atofa AT FAT gad: | 
| afl aa qa aw | 
(160) RV vnrur34.9 ; AMA Heed da q 


1 IN ` M 

Gel) ay 20 za) e E ET ata gama aa tea U 
; | S m N 
(6) xy vares: SE R Geel Ss su ais fau? zi 


o Nes EN] 1 1, 
(163) gr vnurs24: € al qu gel "get ru FAA: | 
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gods to horses by another poct.!9! The gifts of Indra are compared to a big 
stream of water (urudhārā) at VIII.93.3. 


This mandala is, in a sense, peculiar in style. There are, for instance, 
many out of the way metres used in this mandala like the Barhata Pragātha, Kaku. 
bha Pragātha, Atijagati, Brhatī and  Ugnih!9?, Prākrtisms constitute another 
stylistic peculiarity of this mandala. Again the Brahmodyas!%$ (theological riddles) 
which became a special feature of the Brākmana-texts like the SB, the BÀ U and 
the AB, seem to have their beginnings in some of the mantras in the eighth mandala, 
The author of a well-known hymn in the RV, namely, VIII.29, has mentioned, 
in the right brahmodya-fashion, in each stanza of that hymn only the most distinc. 
tive characteristics of a particular god without mentioning the name of that god. 
He has thus left the reader to infer the identity of the god from those distinctive 
characteristics. It may further be pointed out that in style and arrangement 
of hymns this mandala corresponds to the portion of the first mazdala which conta. 
ins sūktas 51-191. This fact suggests its contemporaneity with that portion of the 
first mandala. 


Important, in this connection, is also the question of the Valakhilya- 
hymns (VIII.49-59). All these hymns are supposed to have been composed 
by the members of the Kanva-family. It is not quite clear as to why they should 
have been considered as apocryphal to the Rgvedic collection, particularly 
when they are placed in the midst of the eighth mandala. Velankar (JUB, 
XV, p.ll, fin.) suggests that the purpose of such a construction of a group of 
hymns was evidently sacrificial (cf. also Bloomfield, Rigued: Repetitions, p.13; 
PP:640—43) though its exact nature is not very clear. The artificiality of the 
composition of these sūktas cannot be the reason for their being regarded as an 
appendage, because the Parucchepa-group in the first mandala is more artificial 
in that sense. There appear to be four groups among the Valakhilya-hymns, 
namely 49-50, 51—52, 93-54, and 55-56. While hymn 58 is fragmentary in 
character, hynins 57 and 59 are independent. It is suggested!*9? that the con- 
struction of the four groups gives clear indications that one of these groups had 
attained some sacrificial significance, and hence, with the idea of maintaining 
a similar effect, the hymn was almost maintained intact in its imitation, though 
certain words were substituted to give the latter an appearance of a new hymn. 
Thus the same idea which must have prompted the authors of the Apri-hymns 
in the different families to imitate each other seems to have prompted a limited 
group of poets in the Kanva family. 


Certain references occurring in the hymns of the Kanvas are quite im- 
portant from thesociological point of view. In the thirteenth sūkta of the eighth 


(164) RV VIII-75-1. 

(165) Vide RV, VSM, Sucikhanda, Chandahsüct pp: 1040-1048. 

(166) Luders in his posthumous publication on Varuna has pointed out that, according to Indo- 
Aryans, the utterance of eternal verities had certain magical effect. 

(167) In VIII-29:5, for instance, a god is described who is at once ferocious and bright and holy. 
and who wields in his hand a sharp weapon and at the same time possesses marvellous healing 
powers. Obviously the god is Rudra. : 

(168) Potdar, Sacrifice in the Rigveda, p'234. 
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mandala, for instance, we come across some interesting observations about women. 
In VIIL13.19 it is said: “(Playogi), look down. Do not look up. Let not 
your ankles be seen, for, being a man you have been turned into a woman 
(now)".!? A sententions maxim about women occurs in VIII.13.17 where it 
is said : "Indra himself hath said, the mind of woman brooks not discipline 
and her intellect hath little weight".!'? Two classes of persons namely, those 
who believed in the Indra-cult and those who had no faith in the Indra-cult, 
are mentioned in VIIL6-]2. That there were some people who came to have 
disbelief in the existence of Indra himself is suggested by VIII.100-3. That 
passage is generally translated as follows: “Striving for strength, bring forth 
a laud for Indra, a truthful hymn, if he in truth existeth. Nema says, ‘verily 
there is no Indra’. Who has beheld him ? Whom then shall we honour ??1 


The Yatis and the Bhrgus seem to have been regarded with disfavour by Vatsa 
Kanva in VIII.6.18.172 : 


The boastfulness of a priest about his own vocation is seen in a sūkta of 
Medhya Knava who says: “The wise priests arranging the sacrifice in many 
ways carry it to the gods. Of what avail is the wisdom of Yajamāna where the 
priest is learned in sacrificial lore ?"173 


In the various stories, which are referred to by the Kanvas in the eighth 
mandala, it is possible to trace the beginnings of the concept of avatáras of the 
Hindus. In VIJI.14.13, for instance, Indra’s killing of Namuci is referred to 
in such a manner that it appears to be a base for the Nrsirnhāvatāra of the Purdzas. 
The legend in VIII 78 may be at the base of the Varahavatara of the Puranas. 


(169) RV VIII-13.19 ; a! Ra auf dati dicet &x | 
aT a! marcel gara, dl fe ser sus di 
(170) RY vini3-17 : FRAG AT aera, AAT TR qd: | 
st em ad TH 
(171) RV VII-100-8 : A$ AH Wr WIRES galu Wed ale ERI | 
IA aed As @ ne m $ eae muU dara II 
(72) RV VIII:6:18: I KK gde! gr a 4 aga: | aga ad ra | 


Yati is the name of an ancient clan which is connected with the Bhrgus in the passage quoted 
here and in VIII-3-9. In the Yajurveda samhitas, the AV II-:5:3, SV II-304, and the Assy 
VI-3-1 the Yatis appear as a race whom Indra gave over to the hyaenas ( indro yatin salavy- 
kebhyah prādāt AB, V11:28:1. Dandekar, Rudra in the Veda, JUP Y p:44, points out that 


i iragni i i ith i ic ri seem to have 
the Yatis were niragni, that is having no faith in the Vedic ritual and that they seem 


regarded isolation from normal social life as a sine qua non of truly spiritual life. 
1 UE ~ L 1 
(78) Rv vise: IJÈN ART eque: We rei geld | 
1 . 
ay AA a p stella, ser ferra etuer HRT ll 
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The cow, it seems, had come to be regarded in those days as the divine, 
the holiest and an akiritsya animal.!”* It is interesting to note that Priyamedha 
refers to various musical instruments, such as gargara (viol), godha (lute), and to 
the string of the musical instrument (giga) being played upon at the time of sing- 
ing a hymn to Indra.‘ There is a very interesting reference to the healing of 
Etaga’s wound by Indra in VIII.1:12.% Etaša was seriously wounded in the 
neck but his wound was closed and healed by Indra without letting a drop of 
blood to ooze out. A philosophically elevated thought is expressed by Medhya 
Kanva in VIII.58.2 as follows : 

1 A XA [es 
qh aaga ufa ven qui fand: 
I 


1 
data: wale fa aaa ar gā fd ara BAH |i 


* Kindled in many a spot still Agni is one. Sürya is one, though he 
shines high over all. Usas is one though she illumines all. That which is one 
has developed into all! Thoughts like these appear to be the sceds of the 
later advaita philosophy propounded in the  Ufanigads.' 


1 


(174) RY VIIT-10L.15 : mar goi cfr agai adika en: | 


mg ala faked sm pem afüu i 
(175) RV VIII:69.9. 
(176) RV VHI-1-12 : 4 "d Flafi: WT agri snas: | 


Tait B 1 Cdi D 1 
aala Aid warp Geagienal Agi me: II 
(177) Cf. Szyanabhzgya, RV, VSM, III, p:802— 
ANAT FAT ATH: False PHaTAAAeAAay 
qi ga Ue gada wafafa fap aggegfarufasma: | 


(178) It should be noted that, in the eighth mandala, there are 32 rsis belonging to the Kanva-family. 
But there are rsis belonging to other families also. The following are the rsis belonging to 
the Angirasa family : Priyamedha (VIII-2- 1-40, 68, 69), Sahasram Vasurocisah VIII: 34- 
16-18, Virüpa (VIII-43, 44, 75), Puruhanma (VIII-70), Suditi (VIII:71), Purmilha 
(VIII-71) Krsna (VIII-85-87)  Vi$vaka Kārsņi (VIII-86), Nrmedha (VIII-89, 90, 98, 
99) Furumedha (VIII-89, 90,98, 99), Srutakaksa (VIII-92), Sukaksa (VIII-92, 93), Bindu 
(VIII-94), Putadaksa (VIII-94), Tirašcī (VIII-95, 96). There are two Atreya rsis namely 
Gopavana (VIII: 73, 74) and Apālā (VIII-91). The following are the rsis belonging to 
other families. Asanga Pláyogi (VIII: 1-30-33), Ša$vatī (VIII-1:34), Viévamanas (VIII: 
23-26), Manu Vaivasvata (VIII-27-31), Kašyapa Marica (VIII-29), Vasa A&vya (VIII- 46), 
Trita Aptya (VIII-47), Matsya Sammada (VIII-67), Mānya Maitravaruna VIII-67 
(Perhaps Agastya), Saptavadhri (VIII-73), K rtnu Bhargava (VIII-79), Ekadhyu (VIII-80), 
Usana Kavya (VIII-84), Dyumnika Vasistha (VIII-87), Nodhas (VIII-88), Dyutana 
Māruta (VIII-96), Rebha Ka$yapa (VIII-97), Nema Bhargava (VIII-100), Jamadagni 
(VIII-101), Prayoga (VIII-102), Pavākāgni Bārhaspatya (VIII-102), Grhapati Sahasab 
Putrah (VIII-102), Out of 71 rsis in this mandala, thus, 32 are Kanvas, 15 Angirasas, 2 are 
Atreyas and 22 belong to various other familics. The rsis belonging to families other than | 


that of the Kanvas are dealt with in the relevant chapters. | 
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CHAPTER VIII 


THE SATARCINS IN THE RV 


Mandalas | and 10 are generally believed to constitute the latest strata 
of the Rgvedic composition. On a careful examination of the sūktas in these 
mandalas, however, it would seem that the above statement applies to the pro- 
cess of sathhitikarana in respect of these sūktas rather than to their actual composi- 
tion. The rsis of the first mandala are referred to as ‘Satarcinal’ 2 They are so 
referced to under the assumption that each of these sis (or the whole miniature 
family-group relating to that rs?) has contributed hundred rks to the RV-samhita. 
But, as will be seen from the following list? of the ysis of the first mandala, with 
the number of rks contributed by each of them, such an assumption is not sub- 
stantiated by actual facts. 


Group No. Name of the rsz Patronym Süktas No. of rks 
il Madhucchandas Visvamitra 1-11 102 
2 Medhātithi Kanva 12—23 146 
3 Sunahšepa Ajīgarta 24—30 96 
4 Hiranyastüpa Angiras 31-35 7n 
5) Kanva Ghora 36—43 96 
6 Praskanva Kanva 44—50 82 
7 Savya Pajra 51-57 72 
8 Nodhas Gotama 58-64 74 
9 Parāšara Sakti 65-73 91 

1C Gotama Rahügana 74-93 204 
11 Kutsa Angiras 94-115 192 
12 Kaksivat Dirghatamas 116-126 153 
13 Parucchepa Divodas 127-139 100 
14 Dirghatamas Ucathya 140-164 237 
15 Agastya Mana 165-191 222 


It will be seen that only one 7$, namely, Parucchepa, has contributed 
exactly 100 stanzas or rks. The contribution of five others roughly approximates 
hundred stanzas each; but that of the remaining seers varies between the wide 
limits of 71 and no less than 237 stanzas. 


(1) AsGs, III-4. Gf also Arsanukramani pub. by Bibl. Ind. p:241 : 
Haifas safe we ATS SNT | 
aag Aa ua: gafagā l 


(2) F. Pincott (RAS XVI, 382) thinks of 19 rsi-groups in the first mandala. He adds Jetr after 
Madhucchandas and Kutsa, Kasyapa, and five f$is (asif TT:) between Gotama and Kutsa. 
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The first mandala contains fifteen miniature family-groups, each desig- 
nated after one common 7s? and generally arranged in accordance with the 
mandalādi-paribhāsā. Thus, for instance, the first group in this mandala is made 
up of eleven hymns, all ascribed to the family of Vaisvamitra Madhucchandas, 
According to the tradition, the first ten hymns are composed by Madhucchandas 
himself, while the eleventh is composed by his son, Jetr. Obviously, in respect 
of the rsis of the first mandala it is not possible to adopt the same method of treat- 
ment as was adopted in respect of the bigger and better-organised families of 
mandalas 2-7, and, to some extent, also of mandala 8. In most cases, it would 
be necessary to deal with individual seers, though it must be always remembered 
that the manner in which their hymns are presented in the samhiz necessarily 
implies that they too were regarded, albeit in a limited sense, as progenitors of 
specific families of seers. It would be convenient to'discuss the role of these 
seers in the cultural history of Vedic India in the order in which they occur as 


seers in the first mangalı. 


Vai$vāmitra Madhucchandas 


Vaisvāmitra Madhucchandas is traditionally mentioned as the author 
of the first ten hymns of the first mandala of the RV?. He is mentioned as a 
rsi also in the Kausitaki Brahmama! and the Aitareya Aranyaka,> According .to 
the AB, he is the fiftyfirst son of Vi$vamitra? While dealing with the Sunah- 
Sepa-legend, in the second chapter, we saw that the first fifty sons of Visvāmitra 
did not accept Sunahšepa as their elder brother but the next fifty-one, among 
whom Madhucchandas was the leader, accepted his seniority. Visvamitra, 
being pleased at this, showered blessings on Madhucchandas. In the SB, the 
name of Madhucchandas is connected with the Praugasastra.* Madhucchandas 
is traditionally mentioned as the composer also of the first sūkta in the ninth 


mat dala.9 


In 1.1.2, Madhucchandas refers to the pürva (ancient) and nütana (modern) 
T$. Sayana,!° while commenting on the same stanza, remarks that the seers 
belonging to the Bhrgu and the Angiras families were more ancient than Madhu- 


(3) Sāyaņabhāsya, RV, VSM, I, p:32. Cf. also Ārsānukramaņī, op. cit. p:242 : 
TA Get ATA gaat cas Wf | 
arate AAE ATUTKTAT TATA dd 

(4) XXVIII-2. 

(5) 1-1-3. 

(6) AB 7.6: qur g fasarfaaciamd gar eng: gsgrada À wuesew: 

ATR NAE ES E i 
(7) SB 13-5-1-8. 
(8) The prauga$asira consists of mantras to be chanted in the morning. According to Madhucchan- 
das, it must be in gāyatrī metre (cf. AA. 1-1-3.) 
(8a) Cf. Sžyaņabhāsya, RV, VSM, IV, p:1. 
(9) Kapali$astri, while commenting on I-1-2 in his Siddhāfijanabhāsya on the RV, part I, says 
i that the words pūrva and nūtana suggest a continuous tradition of the ancient fire-worship. 
(10) Sayanabhasya, RV, VS$6-0VēlurdkuPKā6gri Collection, Haridwar 
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cchandas. In 1.10.11 Madhucchandas refers to Indra as Kaušika! The 
significance of this reference would be clear when we remember that Madhu- 
cchandas himself belonged to the family of the KuikasJ? We hear of three 
sons of Madhucchandas. Jetā, who is the seec of I.11, is traditionally described 
as the son of Madhucchandas.??a Aghamarsana,3 the traditional author of 
X.190.1%2 is also said to be the son of Madhucchandas. Further Madhava- 
bhatta!! mentions one Dhanafijya as the son of Madhucchandas. 


The Aitareya Āraņyaka gives the etymology of the name Madhucchandas 
as follows : 


“aq d UH a wire ugegRoak THAI agga |” 
(He desires to acquire sweet joys of life for the rsis and so he is called Madhuc- 
chandas'?a) In another context, Madhucchandas implores Indra that he be 
made a ysi “for a r$? obtains a thousand benefits”.! This longing of Madhu- 
cchandas is also referred to by Madhavabhatta!? who quotes from the Satyayanaka 
"Madhucchandas, the son of Visvàmitra, desired that he should acquire the 
highest brahmavarcas.”’ 


It is possible to fix at least tentatively the period in which Madhucchandas 
must have flourished. Tradition tells us that Madhucchandas was a son of 
Visvamitra. The genealogies mention seven generations from Jahnu to Visva- 
mitra and eight generations from Trasadasyu to Tri$ankuJ$ Madhucchandas 
would accordingly appear to have been a contemporary of Trisanku, who latter 
is said to have lived 39 generations anterior to Rama, the son of Dašaratha. 


As a poet, Madhucchandas must be said to rank quite high. The fact 
that his mantras have been placed at the very beginning of the Rksamhita@ may 
be regarded as possessing some significance in this connection. Indeed, in one 
ancillary text, he is styled as madhuroltama-mantradrk (the seer of the meleodious 
and the best mantras) by Madhavabhatta!® Even a casual consideration of a 
few similes employed by Madhucchandas would convince us of his being no mean 
poet. In one context, for instance, the poct entreats Agni to become easy of 


(11) For the significance of this epithet sec chapter II. : i 
(12) The Matsyapurama (132-112) mentions Madhucchandas among the Kusikas and describes 
him with the epithet vidvān. 
(12a) Cf. Szyanabhzsya, RV, VSM, I, p:106. i 
(13) He too is mentioned in the Matsyapurāņa (op. cit.) as a ‘kusika’. 
(13a) Cf. Sāyaņabhāsya, RV, VSM, IV, p. 886. 
(14) Rgvedānukramaņī V-8:2. 1 K 
(15) AA I-3. The word madhu is further explained by this Āraņyaka as : 
A S ma 
adi erp d Aa, wd d AY, Wd d FIAT NY | 
(15a) Keith, The Aitareya Aranyaka, p. 167. R : 
(16) RV I-10-11. This indicates that reihood was not the monopoly of any particular class in 
those days and that it could be obtained by anyone who dive hard for it. 
(17) Rgvedānukramaņī, V-8:2 : JA MEMIPA | gaa MSIN APANA 
qe aa efata | 
(18) Pargiter, AIHT, p:152. i 
(19) Rgvedznukramaņi V:8:2: ARAA a AA | S 
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approach to him as a father is to his son.? At another place, the poet says that 
‘he calls on Indra, for the fulfilment of his desires, in the same manner as one 
does a cow to him who milks.*? In 1.7.8 he compares Indra to a bull approach- 
ing a herd of cows. Indra’s favour is compared in the next sūkta with a branch 
full of fruits.22 "As a bamboo grows high up," says Madhucchandas elswhere, 
“so do the poets raise you high up by lauds, O Indra".? The martial inclina. 
tions of Madhucchandas are reflected in I.8.1-4, where he implores Indra for 
the annihilation of his enemies and for victory in battle. Griffith?! translates 


these stanzas as follows : 


(1) Indra, bring wealth that gives delight, the victor's ever-conqucring 
wealth, most excellent to be our aid. 

(2) By means of which we may repel our foes in battle hand to hand, 
by thee assisted with the car. 

(3) Aided by thee, the thunder-armed, Indra, may we lift up the 
bolt, and conquer all our foes in fight. 

(4) With thee, O Indra, for ally, with missile-darting heroes, may we 
conquer our embattled foes.” 


As a reference having some special significance in this connection may 
be mentioned also the poet's entreaty to Indra that he be theirs and theirs alone. 


Medhatithi Kāņva* 


Medhatithi Kanva is a famous "si of the RV and the authorship of I.12- 
23.764 VIII.1-3,22-23; and IX.41—43 is ascribed to him. The usual form in 
which his name occurs in the RV is Medhyatithi,2? though, in the later texts 
and in RV VIII.8.20, it occurs as Medhātithi. There is, however, hardly any 
doubt that both the names denote the same rsi, a descendant of Kavna. 


(20 RV1:1:9: Ww facta «asa quu va | 
C) RYLE: GRITTY aus HE galā afa 


(22) RV I-8-8. 
(23) RV I-10:1. 
(24) Hymns of the Rigveda, Y, p:10. 


LU 1 
(25) RV 1-710: AMR Haz: | ģ 
(26) See also chapter VII. 
(26a) Cf. Madhavabhatfa's Arsanukramanika op. cit. p:242 


afa qaqa gaan sft 1 aa Narfa faata lafoga 1 


(27) Cf. RV 1-36-10, 11, 17; VIH-1-30, 2-40; 33. 4; 49-9 
CC4 0. Gurukul Kangri Collection, Tonic Uns OP 
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In VIII.2.40% there is a reference to a legend about Medhatithi. Indra 
is here said to have come to him in the form of a ram. The Sadvimsa Brahmana?? 
seems to corroborate this legend. The same legend is perpetuated in the Subra- 
hmanya formula recited by the priest, while the Soma is being carried to the 
sacrificial enclosure. In that context, Indra is hailed as ‘the ram of Medhātithi” 
The same legend is believed to have been referred to in RV L51.1.9 Another 
legend relating to Medhātithi occurs in the PB*! where he appears as a rival of 
Vatsa, whom he accused of low birth. Vatsa, however, convinced Medhā- 
tithi of his error by undergoing a fire-ordeal. 


In the AV* Medhātithi is mentioned together with many sages such as 
faute, card, Wes, and ATS as a protege of faasi. In the JB 
he occurs as a grhapali at the sacrifice of the Vibhindukiyas?? and is described 
as having obtained cows. Asahga and his son Svanadratha appear to be his 
patrons.” In VIIL2.42 he praises the liberality of Vibhindu and in VIII.3 
21-22, he praises Pākasthāman Kaurayana for having bestowed on him best 
horses. 


It is significant that, out of 320 rks which are ascribed to Medhatithi, 
about 220 have a reference, in one way or another, to Soma. ‘This fact would 
naturally lead us to the conclusion that Medhātithi was a staunch and active 
sponsor of the Soma-cult. Medhatithi mentions Kaksivin Auija in 1.18.1. This 
proves that Medhatithi was posterior to Kaksivan, the son of Usik and the grand- 
son of Dirghatamas. We come across two appropriate similes in the sūktas of 
Medhatithi in the first mandala. In 1.16.5 Indra is entreated to come to drink 
Soma like a thirsty beast. Pūsan is implored, in 1.23.13 to bring Soma as he 
would bring lost cattle. The fact that his sūktas appear in the three mandalas 
Speaks volumes for his being a good poet. 


The other rszs of the Kanva-family who occu: as satarcins in the first magdala : 
are Kavna and Praskanva. A separate chapter (VII) is devoted for discussing 
the role of Kanva and the Kanvas in the RV. Praskaņva is credited by the 
Anukramani with the authorship of 1.44—50, VIII.49, IX.95. Sankhayana Srauta 
sūtra*t states that Praskanva received bounties from Prsadhra, Medhya and 


Mātarisvan. 


(28) mv voza: JA tfm anor ARA 1 NT ass qad: + dI 


(29) Sadvirhša Brākmaņa Y-l : efr fe wraratt Aat 3ETSIGIS | 
Cf. also 7B 11-79; SB III-3, 4, 18; Taittiriya Aranyaka I-12-3. 

(30) Sāyaņabhāsya, RV, VSM, I, p:352. 

(31) PB XIV-6-6. 

(32) AV IV-29-6. 

(33) 7B III-233. 

(33a) RV VIII-1-32-33. 


(34) Sarikkāyana SS, 16:2-26. ; ; ; 
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Sunahéepa? 


Sunahšepa is credited with the authorship of I.24-30°° and IX.3. He 
is referred to by name in three stanzas in the Rksamhita. The Kathaka samhita38 
tells us that he was the son of Ajigarta and that 1.24.15 (uduttamam varuna etc.) 
was composed. by him when he was bound by the fetters of Varuņa. Eventu- 
ally he was released from the fetters. 


The story of Harišcandra Vaidbasa, occurring in AB 7.3, has already 
been discussed in the second chapter. It is clear that between the age of the 
RV and that of the Brahmana, the popular element had evidently full sway and 
a more or less harmonious account has been presented in the AB. The narra- 
tive is a mixture of Brahmanic prose and popular gatha. It has been supposed 
that the legend perhaps existed in the form of a ballad even before the AB ver- 
sion. 

The ancillary texts belonging to the RV, namely, the Nirukta III.4, the 
Sarvennkramani,®® the BD 1.33-40 repeat the story given in the AB (7.13-18). 
The same is repeated also by Sayaza, Sadguru$isya,! and Dya Dviveda.t! 
The Ramayana (61.5-24 and 62.1-28), the MBh (13.3.6-8), the Harivarhša*? and 
the Vayu P. (29.89.92) present a different version of the story. The Brahma P. 
(Chs. 104 and 150), and the Devi Bhagavata (Skandha VII, Chs. 14-17) repeat 
the AB-version.* 


A critical study of the seven sūktas in the first mandala, which are ascribed 
to the authoriship of Sunahšepa, would, however, show that originally they had 
hardly anything to do with the story as given in the AB. There is, in these 
sūktas, no trace whatsoever of Harischandra, Rohita, the latter's purchase of 
Sunahgepa from his father, Ajigarta and several other motifs which characterize 
the Brahmanic legend. All that the sūktas unequivocally imply is that Sunah- 
Sepa was bound down to a post by means of fetters and that, as the result of the 
prayers addressed to various gods, but more particularly to Varuna, he got him- 
self released from these fetters. While trying to supply a historical-legendary 


(35) A detailed study of the Šunahšepa legend through the ages has been attempted by Hariyappa, 
- BDGRI, XI, pp-184-240. 

(36) Cf. Mādhavabhatta's Arsznukramanika op. cit. p:242 : 

PA CUTE GTP ATH ATT | 

; .. R: T ARATATA N 

(37) RV 1-24-3, 12; V-2-7. The first twò of these three passages represent him in bondage and 
as appealing to Varuna for release. The last passage, which is composed by Kumara Atri, 
informs us that Agni released Šunahšepa from a thousand stakes. Hariyappa, therefore, 
rightly points out (Rgvedic legends through the ages, BDCRI, XI, p.184) that Sunahsepa's release 
from the Yipastambha is undoubtedly a Vedic fact. 

(38) Kathaka samhita 19-11-27. 

(39) Macdonell, Sarvanukramani, pp-6—7. 

(40) Macdonell's preface to the Sarvānukramanī p:XX. 

(41) Nītimatījari (Benares Edition) p-20, stanza 11. 

(42) Citrašālā Edition (Poona) I:27-54-58. 


(43) Cf. Hariyappa, of. cit., p:239. 
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background for these seven sūktas of the RV. The AB which belongs to the RV 
seemis to have woven, round the Vedic fact of Sunahgepa’s bondage and sub- 
sequent release, elements derived from various sources, such as history, ancient 
myth, rivalry of religious cults, popular worldly wisdom etc. The narrative- 
mozaic of the AB is thus clearly an afterthought and is but only distinctly con- 
nected with the RV 1.2430. 


A doubt has been expressed also about the authenticity of tradition re- 
garding Sunašepa's authorship of these sūktas. It has been pointed out that 
Sunahsepa is twice referred to in the third person in this group of sūktas. Had 
Sunahsepa been really the author, it is argued, he would have referred to hini- 
self in the first person. When, however, one recollects the very common 
practice of Sanskrit-authors and poets of referring to themselves more or less imper- 
sonally in the third person, the doubt mentioned above loses all its force. There 
is, indeed, no valid ground to question the authenticity of the tradition in this 
regard. 


The name Sunahgepa is certainly very unusual. It would appear from 
it that this seer originally belonged to a low stratum of the society and attained 
to 7si-hood only at a subsequent stage in his career. The tradition regarding his 
adoption by Visvāmitra is very significant in this connection. 


Šunahšepa's genealogy, as given by the Harivaméa!? makes him the son 


of Rcīka and not of Ajigarta. Further, the name Suno-langila does not occur 
here. The genealogy as given here is as follows : 


Kusika (fifth in line from Jahnu) 


Gadhi 
Bhreu | 
| | 


Rcika—married—Satyavati Visvamitra 


Devarata and others 


Jamadagni Sunab$epa Sunahpuccha 


| 


Parašurāma 


It seems that the author of the Harivamsa simply appended the names of 


; ane X 
the three brothers to the illustrious Bhrgu-line, substituting Jamadagni’s name 


for that of the eldest. 


GIN E MES j 
hould be amended 
44 i . cit, pp-230-38), has suggested that the name Sunabéepa s i 
ši ES ae pillar of happiness.’ He further points out that Sunastepa is the 
correct form whereas Sunah-sepa is wrong, unscientific and pretentious. 
(45) Harivathša (1-27-12-35, 41-42, 54-58). 
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In addition to the sūktas in the first and the ninth mandalas, Sunahsepa 
is credited with the authorship also of a few stanzas in a hymn of the AV,46 1+ 
is a gandamālā-vinašana-sūkta. The poet here seems to pray to god for the dest. 
ručtion of tonsils, in the throat, neck, and shoulder, and not for the removal 
of the fetters with which he was said to have been bound down. Of course, 
gandamālā must have been looked upon as a kind of physical bondage, and, since 
Sunahspa was traditionally recognised as a seer who, through his prayers, sec- 
ured release from bondage in general, his name must have come to be associated 
with these maniras in the AV more or less artificially. The authorship of these 
mantras ascribed to Sunahfepa is evidently an afterthought. In AV 7.83.4, 
Šunahšepa implores Varuna to free him from all kinds of bondages so that he may 
reach sukrta-loka. “Freedom from bondage", thus, seems to be the chief motif 
of all compositions attributed to Sunahégepa*” Satawalekar!? suggests that 
the ‘freedom from bondage’ desired by Sunab$epa is not physical and personal 
but it is moral and universal. 


Turning to the literary estimate of the sūktas of Sunahégepa, we may con- 
sider some of the similes used by him. In 1.25.8, he says : we try to attract your 
heart, O Varuna, by our prayers as a charioteer yokes a horse to the chariot 
with goading words. In the next stanza the poet compares his longings to birds 
flying to their nests. “Like cows hurrying towards the pasture", says the 
poet, "my prayers are going towards Varuna’’®° The wooden pestle and the 
pot in which the Soma is crushed are likened to Indra’s horses devouring grass.*! 
“We fill Indra with Soma,” says the poet, as the well is filled with water." 
Indra hurrying towards Soma is likened to a person running down the slope.5? 
In the next stanza, Indra staying near Soma is compared with a pigeon remain- 
ing by the side of its pregnant mate! 


Incidentally, attention may be drawn to a passage of some culturc-his- 
torical significance, namely, the one which mentions the intercalary month 
which was thought of in order to adjust the solar, and the lunar years.5? 


Hiranyastüpa 


. According to the Anukramani,5 Hiranyastüpa is the seer of RV 1.31—35; 
IX.4, and IX.69. All these together consist of 91 rks while the hymn X.149, 
which is attributed to his son Arcan Hairanyastüpa, contains five rks. Tradition- 
(46) AV VI-25-1-3. 

(47) Cf. also RV 1-24-15; 25.21. 
(48) Sunah$epa-rsika-dar$ana, p:23. 
(49). RV 1-254. 

(50) RV 1-25-16. 

(51) RV 1-28-7. 

(52) RV I-30:1. 

(53) RV 1-30-2. 

(54) RV 1-30-4, 

(55) RV I:25-8. 

(56) ĀArsānukramaņī, op. cit. p:242. 

HT STAT AAT doce Aft | eraga ATA: gr: ou 
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ally Hiranyastüpa is described as a son or a descendant of Anīgiras,*” the first 
introducers of the sacrificial fire. The A4B*9 tells us that he was the author of 
the sūkta, indrasya nu viryani etc. and further adds that, by means of that sūkta, 
Hiranyastüpa Angirasa obtained the favourite abode of Indra and then reached 
a higher world. His authorship is also referred to in $B.9 Arcan mentions the 
name of his father, Hiranyastüpa in X.149.5. The special longings of Hira- 
nyastūpa may be said to have been reflected in IX.4.1-3. Here the poet entreats 
Soma as follows: “O victorious Soma, win thou and conquer high renown 
and make us better than we are. Win thou the light, and, O Soma, all felici- 
ties; and make us better than we are. Win skilful strength and mental power. 
O Soma drive away our foes.” 


Sükia TX.69 is a fine specimen of Vedic poetry. The similes of the bow 
and an arrow, a child and its mother, a cow and its calf? a young man and 
his wife?! and the ocean and its affluents?? are all very cleverly and artistically 


employed. 
Savya*? 


Savya is said to be the author of RV 1.51—579* all of which relate to Indra. 
Savya belongs to the Angirasa family. He does not figure elsewhere either in 
the Brākmaņas or in the Puranas. The whole poet:y of Savya, centering as it 
does round Indra may be taken to represent the typical Vedic concept of an 
ideal hero and war-god. Indra is, for instance, here described as being very 
wise and learned.** He is the possessor of abundant wealth. Indra's exploits 
and the help which he rendered to his proteges constitute the central theme of 
Savya’s sūktas. The strength and heroism of the national war god of the Vedic 


Indians are eulogised by means of various epithets.% 


(57) Cf. RV I-31-1-2. 

(58) AB 3-24. 

(59) SB I-6-4-2. 

(60) RV IX-69-1. 

(61) RV IX-69-3. 

(62) RV IX-69.7. 

(63) The discussion about the two seers, 
family-groups come before that of Savya, 
Kanva and the Kanvas in the RV. 
(64) About Savya's authorship of the suktas in the first mandala, the Arsanukramani says :. 


aft a Aafaa ate ÍT | 
wed fe veer Aa TTATA dU 
(65) Out of these sizktas I-53 is repeated in the AV XX-21. 
(66) RV I-51-1; 52-1; 52-3. 
(67) RV 1-511; 52-3, 11; 53-3. 
(68) RV I-51-1-2, 13; 1-52-3-4, 5-10, 11-14; I-54-6. 
(69) RV 1-51-2; 1-52-7; 1-53-3; I-54-6; I-57-5. 


Kanva Ghaura and Praskanva Kanva, whose miniaturce- 
has already occurred in the chapter dealing with 
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Nodhas 


The <Anukramani ascribes the authoriship of RV 1.58-64, VIII.88 and 
IX.93 to Nodhas.? His name is mentioned at four places in the RV?! ang at 
three places in the AV.”? In RV 1.62.18, he is referred to as a Gotama. He also 
refers to himself as an Ānīgirasa four times in his sūktas.”* In the PB Nodhas is 
called a Kaksivata," that is, a son or a descendant of Kaksivat. Ludwig 
regards him as having been contemporaneous with the fall of Purukutsa.”5 The 
AB also mentions Nodhas at three places. According to that Brahmana, the tks 
composed by him are to be recited at the royal coronation. It may be further 
pointed out that a particular Sēman is traditionally known as JVaudhasa, presumably 
because it was believed to have been based upon mantras composed by this seer, 


According to the Anukramaņi, the genealogy of Nodhas may be recon- 
structed as follows : 


Rahügana 
| 


Gotama 


a 
| | 


Nodhas Vāmadeva 
Parāśara 


The miniature family-group, comprising sūktas 65-73 in the first mandala, 
is traditionally associated with the name of Parāšara. This seer is also credited 
with the authorship of IX.97. The Arsanukramani" says that Parāšara is the 
son of Sakti and accordingly the grandson of Vasistha. Yaska'9 tries to explain 
the name etymologically as follows : He was born to Vasistha who was very old 
(parasirnah). Indra is also called parāšara because he vanquished his enemies.” 
It may, however, be pointed out here that, in the present context, it would 


(70) Cf. also the Ārsānukramaņī (p:242) about his authorship of 1-58-64 : 
1 Raa senfeqaaat wem ATT | 
Tara Fat star fRA 11 


(71) RV 1-62-13-14; I-64-1; T-124-4. 

(72) AY XV-2.26-28. 

(73) RV I-62-1, 2, 3, 5. 

(74) PB VII-10-10; XXI-9-12. 

(75) Translation of the Rigveda, III- p.110. 
(76) AB 4-27; 6-18; 8-12, 17. 

(77) Op. cit. p-243 : 


WAT 4 afafa fart wf d 
MFT: TR T afafa, di 


(78) Ru VI-30. Yàska thus seems to be of opinion that he is the son of Vasistha and not of 
akti. 
(79) RV VII-104-21. 
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not be correct to understand the words of Yaska, namely, farāsirnasya vasisthasya 
jajfte, in their literal sense. What seems to be intended here is that Vasistha 
was really distressed because of the death of his hundred sons and that in Parāšara 
he found a solace and a support. The legend about Parāšara, as given in the 
MBh.,®° tells us that he was born to Adr$yanti from Sakti after Sakti’s death. 
The MBA! further tells us that Para$ara became enamoured of Satyavati on 
whom he begot Dvaipayana Vyasa. In the epic Parāšara is said to have been 
a great religious teacher. He is also said to have preached ‘Rudramahatmya’ 
to Yudhisthira and is believed to have been present on the bank of the Ganges 
at the time of Pariksita’s fast unto death.8 The teaching imparted by Bhisma 
to Yudhisthira?! is characterised as just an echo of the teaching imparted by 
Parāšara to Janaka. 


It is interesting to note that out of 105 rks, which are ‘seen’ by Parāšara, 
as many as 91 are devoted to the worship of Agni, while the remaining 14 relate 
to Soma. The Agni-süktas of Parāšara are full of series of beatuiful similes and 
metaphors. Agni is, for instance, described, at one place, as eating the woods 

„as a king eats the rich, that is supports his state by levying contributions from 
the wealthy.*5 In the next stanza, Agni is compared to a swan panting in the 
floods. Agni speeding to the woods is variously described—as sun's glance, 
as wealth, as breath, as one’s own son, as swift bird, and as of cow giving 
milk? In 1.66.2, it is said of Agni that “he offers safety like a pleasant home, 
like ripened corn, the conqueror of men. Like a seer lauding, famed among the 
folk; like a friendly steed he vouchsafes us power”. Agni is also compared to 
a dart shot forth®® or to an archer’s arrow tipped with flame. Agni newly born 
is compared to a lovely child born in the house.” 


The Pravaras of the Paragaras are said to be three, namely, Parasara, 
Sakti and Vasistha. The Matsya Purāņa (200), however, says that the Pravaras 
are Vasistha, Mitrāvaruņa and Kundina and fiom these Pravaras six sub-branches 
came into vogue namely, Gaura Parāšara, Nila Parāšara, Krsna Parāšara, 
Šveta Parāšara, Syama Parāšara and Dhümra Parasara. 


Gotama 
Gotama is the seer of 1-74-93, IX.31; 67, and X.23. He is the son of 


Rahügana. According to the traditional genealogy, Nodhas and V amadeva 
are the sons of Gotama. In the RV, Gotama is referred to both in singular and 


(80) Asvamedhika Parvan Chs. 193-94. 

(81) Bh. 63051-52. 

(82) MBh. 146-4 : qa: TAR: Me TA YAAATATT | 
(83) Bhāgavata 1-19-9. 

(84) MBh. Sznti Parvan 291-299. 

(85) RV I-65.4. 

(86) RV 1-65-5. 

(87) RV I-66:1. 

(88) Ry I-66-4. 


(89) Ry 1.69.3. 
CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj sar Chennai and eGangotri 
88 


plural. These references have already been analysed and discussed at some 
length in the third chapter. It has been pointed out there that they could be 
classified. according as they related to the eponym, or to a member of the family 
or to the family as a whole. 


Rsi Gotama scems to have been a special protege of the Maruts. Stanzas 
10-11 in 1.85 are particularly significant in this connection. These stanzas are 
generally translated as follows: “The Maruts, with their vigorous strength 
pushed the well up on high, and clove the cloud in twain, though it was passing 
strong. The Maruts, the bounteous givers, sending forth their voice, in the 
wild joy of Soma wrought their glorious deeds. They drove the cloud trans- 
verse directed hitherward, and poured the fountain forth for thirsting Gotama, 
Shining with varied light they come to him with help. They fulfilled the long- 
ing of the sage with their might." While commenting on these stanzas, Sāyaņa" 
gives the following legend : Rsi Gotama, being distressed with thirst entreated 
the Maiuts for water. As no water was available nearby, the Maruts dug out 
a well (avala)?! and brought its water to Gotama’s hermitage. There they dug 


a pit and filled it with that water. The legend would thus seem to suggest that, 
the hermitage of Gotama was situated in some waterless tract. The Maruts 


brought the stream of water near his hermitage. It is interesting to note that 
Sayana gives the same legend while commenting upon I.116.9, where Gotama 
is described as the protage of the Ašvins. 


Another legend of great sociohistorical import relating to king Videgha 
Mathava and his priest Gotama, is given in the $B.”2 It may be summarised 
as follows : 


Videgha, the son of Mathu, held in his mouth the Vaisvanara Fire. His 
preceptor was Gotama, the son of Rahügana. Gotama called out for the king, 
cs 
(90) Sayanabhasya, RV, VSM, I, p.533. 

(91) Sayana (Ry, VSM, I, p. 533) quotes from the Nirukta (3:33. 7) which explains the word avata 
S: FART dal WR eft stam: ay: | ATTA A Hag: wae: ef wf | 
Suryakanta, A Grammatical dictionary of Vedic Sanskrit, p-27 traces the word avata to Lettish 
avuots from YE auontos and points out that it cannot be equated with avaja. The word occurs 
also in RV II-24-4, Siddheshwar Varma, Etymologies of Yāska, (pp:74, 105 and 160) says 
that the word is a philological deformity. He points out that the second etymology given by 
Yāska (X-13) as from ava + at (avātito mahan bhavali) which is explained by Durga as avai 
atitam that is ‘gone down’ is also not tenable because it cannot explain the abnormal sandhi. 


Vi$va Bandhu, in his Vaidika hadānukrama-ko$a, (I, P451) has tried*to explain the abnormal: 


sandhi by referring to the vāritika on Panini VI-1:94. Rājawade in his marathi Translation 
of the Nirukta (pp-408-9) says : avata may have been formed from ava by the addition of £ and 
that the words avata, utsa, udrin are related. He, however, does not demonstrate in what way 
or in what sense these words are related. Siddheshwar Varma also quotes the opinion of 
Bezzenberter (as pointed out by Walde : Lat. verg. etym. Worterbuch) who considers avata 


to be an extension of the prefix ava (down). But no t-extension patterns from a Sanskrit 


prefix are pointed out by him. The theory of verbal origin of nouns has led to many 
phonological mutilations. Thus, here, ‘a disregard of vocalic quantity’ can be seen if we 
derive the word as Yāska and Durga have done from ava + tan and ava +-‘at respectively. 


Siddheshwar Varma’s conjecture, therefore, to trace the word to IE aue-to wet and Lettish 


avuots--a source, a spring’ appears to be acceptable 


(92) SB 14-1-10-18, 
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but the latter did not open his mouth through the fear that, if he did so, the 
Vaisvānara Agni would slip out of it. The priest wanted to invoke that Meni by 
means of his mantras. So he recited vitihotram twa (RV V.26.3). But the fire 
did not reply. So he recited tam ivi ghrlasnavi etc. (V.26.2). As soon as the 
word ghria was pronounced the Vaigvanara fire in the king’s mouth began to 
flare up and so the king was unable to hold it in the mouth any longer. Even— 
tually the fire slipped out and descended on the ground. The iis. in order 
to save himself, entered the stream of Sarasvati. The fire then proceeded east- 
ward burning everything. Both the king and the priest followed the fire which 
evapocated the waters of all the rivers on the way except the river Sadanira in 
the north. As the fire did not sanctify the waters of the river Sadanira, The 
Brahmanas never took their bath in that river. King Videgha asked the fire 
as to where he should stay. “In the region stretching out to the east of this river” 
was the reply of the fire. 


Even today the river seems to stand as a dividing line between Kosala 
and Videha. ‘The country of Videha came to be called Māthava after the king. 
Gotama then asked the king the reason of his not replying to his repeated call- 
ing out. The king told him the fact about the fire in his mouth and also the 
reason of his being unable to hold it in his mouth.” 


The story is clearly indicative of the eastern expansion of the Vedic Aryans. 
The mention of Videgha and Gotama following the fire, which was proceeding 
eastwards, may point to the usual Vedic phenomenon of king and priest join- 
ing hands for the purpose of spreading the Vedic fire-cult.% 


Besides this legend, the $B mentions the fact of Gotama’s proficiency. 
in the performance of Mitravinda Jsti. We are told in that Brahmana that Rāhū- 
gana Gotama ‘had realised the true significance of this sti. King Janaka also 
was aware of its importance. He, therefore, seacched for priests who could 
perform the fsti. Eventually he requested Yajnhavalkya to perform it for him 
and offered a thousand gold coins by way of daksind. The [sii is called mitra- 
vindā, because as the result of its performance, the circle of one's friends widens, 
the rāstra remains under his control, death is averted, and long life is secured. 


j This passage would seem to imply that Gotama Rāhūgana was anterior 
to Janaka and Yajfiavalkya. Gotama refers to Ahgiras as a model for worshipp- 
ing gods.” This would indicate that he belonged to the Angirasa family. The 
question regarding the position of Gotama among the Saptarsis and the pravaras 
of his family have already been discussed elsewhere. In the present context, it 


(93) Cf. also Dikshitar's view in “Aryanisation of Eastern India", PAIOC XII, who says that 
the story indicates that Sadānīrā was the Eastern boundary of Videha when its king Māthava 
and the priest Gotama endeavoured to spread Aryan cult eastwards. Tt was a peaceful but 
successful penetration. This was just the beginning. The Aryanisation of Kāmarūpa 
continued up to the defeat of Narakāsura at the hands of Krsņa. G 

(94) SB 11-4-3-20. 


95 -78- 
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may only be pointed out that in his sūktas, Gotama mentions Manu, Dadhyati 
Atharva,9 Angiras and Ušanā Kavya.?" ; 


From literary point of view, RV 1.92 must be regarded as one of fines 
specimens of Rgvedic lyric poetry. Here, Gotama waxes eloquent in descrip. 
ing the inimitable beauty of Usas. She is, for instance, compared to a female 
dancer? With a harsh zeugma or ellipsis, the poet says of her that she with 
her bright clothes, has emigrated from the darkness which has surrounded her 
in the same manner as cows leave the dark pen or stable, in which they had been 
shut up as soon as it is opened in the early morning. Curiously enough at ano. 
ther place, on account of her activity of wasting away the life of mortals Usas is 
compared to a skilled hunter cutting birds to pieces. 


Kutsa 


Kutsa is traditionally regarded as the author of I.94-98;1° 101-104, 
106-115; IX.97.45—48 and also of X.8 in the AV. At several places in the 
RV Kutsa is called Arjuneya,! which fact would suggest that he was the son 
of Arjuni. That he was an Āngirasa seems to be implied by RV I.107.2. where 
the poet says that the gods are being extolled by the lauds of the Angirasas. 


While commenting on RV IV. 16.10, Sayana!?? gives a legend about 
Kutsa as follows : There was a royal sage called Ruru. His son named Kutsa 
also was a royal sage. Kutsa once wanted to defeat his enemies on the battle- 
field, but being unable to do so he invoked Indra to help him. Indra came 
to him and killed his enemies. Thenceforward Indra and Kutsa became inti- 
mate friends. Indra once took him to his house. Saci came there to receive 
Indra but she could not distinguish between Indra and Kutsa as they looked 
alike due to their similar attire. The same has been related here in the sitkta 
beginning with & dasyughnā etc. 


It would be seen from the legend that Kutsa was a great protagonist of 
the Indra-cult. The legend also seems to throw some light on the original cha- 
racter of Indra, namely, as the leader of the Vedic Aryans in their victorious 
exploits against their enemies. It was only at a late: stage that tbis heroic leader 
was apotheosised. At several places, Indra is said to have killed Ibha for Vetasu 
and Kutsa.9? Further in several other rks!©4 Indra is said to have killed the 


(96) RV 1-80-16. 
(97) RV 1-88-4-6. 
(98) RV 1-92-4. 
(99) RV 1-92-10. 
(100) Cf. Arsznukramani, p-243 : 
XH KRAMA Gada TAA Wf | 
ger fg amity aaa d 
(101) Cf. RV I-112-23, IV-26:1, VII-19-2, VIII-1-11. 
(102) Sāyaņabhāsya, RV, VSM, II, p-565. 
(103) Ch RV X-49-4. 


(104) RV I-51-6; 1-63-3; I-121-9; I-174-5; I:175-5; IV-16-12; VI-26:3, 
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demon Šugņa for the benefit of Kutsa. These rks would suggest that Indra used 
a discus, made of iron to kill the demon Susna and his associates. The same 
act is alluded to in V.29.10 where Indra is said to have taken one wheel of the 
sun's chariot for himself and to have given another to Kutsa for the sake of the 
acquisition of wealth. In V.29.9 Indra is described as having accompanied 
Kutsa in a chariot. Indra's frequent visits to the house of Kutsa are referred 
to in X.38.5, where the poet entreats Indra to leave Kutsa’s house and come to 
him.5 The Saiyáyana Brāhmaņa!$ explains this mantra with the following legend: 
Kutsa and Lu$a invoked Indra. Indra, however, responded only to Kutsa's 
invocation. Kutsa bound down the god with hundred straps. Luša invoked 
him with the rk svavrjam hi and consequently Indra tore of the straps and rushed 
to Luša. 


There are, however, other references in the RV? where Kutsa is men- 
tioned with Atithigva and Áyu as having been vanquished by Indra. In one 
of these cases, the defeat of Kutsa is attributed to Türvayana, who was sponsored 
by Indra. It is certainly not easy to reconcile, on the strength of the evidence 
derived from the RV, these two contradictory aspects of Kutsa's relationship 
with Indra. One can think of three possibilities in this connection. Firstly it 
is possible that Kutsa was originally a devout follower of the Indra-cult, but, in 
course of time, for reasons not explicitly mentioned in the RV, he turned anta- 
gonistic to that cult, and was victimised by that god. The legend from the 
Šātyāyana relating to Kutsa and Luša which has been referred to above, may 
seem to imply some such possibility. Or, it may be possible that Kutsa was 
originally anti-Indra but that, after being vanguished by that god, he became 
an ardent convert to that god's cult. It would, however, be more satisfactory 
to assume that two diflerent personalities—both called Kutsa—are intended 
here. One of them, who was the Vedic poet-priest responsible for the eleventh 
miniature family-group in the first magdala, was obviously a protege of Indra, 
While the other, who was presumably an anti-Indra chief, was overpoweced 
by the Vedic Indian war-god. It is significant, in this context, that PB XIV. 
6.8 mentions one Aurava Kutsa who cut off the head of his priest Upagu Saus- 
ravas, because the latter was inclined towards Indra-worship. The PB further 
tells us that Indra vanquished this Kutsa and refixed his priests head. 


The hymn in the AV#°8 which has been attributed to Kutsa, is quite re- 
markable so far as the central thought in it is concerned. It relates to the 
metaphysical concept of Skambha which is styled as the Jyestha Brahma.* The 
basic ideology of the later Advaita philosophy is clearly expressed in this hymn.n? 
It is interesting to see that the human body is here metaphorically described as 


(105) "The expression muskayor baddhah in this stanza means ‘fixed to one’s seat’ and not ‘fastened 
to the testicles’. The latter interpretation will be too literal. 

(106) Cf. also JB p:228; PB IX-2-22. 

(107) Ry 1-53-10, II-14-7; VIII-53-2. 

(108 AV x.8. 

(109) AV x-8.1. 

(10. AV X-8-11. CC-0. Gurukul Kangri Collection, Haridwar 
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the hermitage of the seven scers.!!! In another stanza of this hymn it is said 
that the worldly creation is just like the warp and the woof while one who knows 
the origin of this knows also the Brahman.!? 


Ka$yapa 


Though Ka$yapa cannot be said to have been responsible for a separate 
miniature family-group of his own, his sūkia having been included in the family- 
group of Kutsa, in view of the important role which he has played in the Veda, 
he has been dealt with in an independent section. Tradition attributes Kašyapa 
the authorship of RV 1.99; VIII.29; IX.64; 67.4-6, 91, 92, 113, 114, X.137,9, 
He is said to be the son of Marici from Kala, the daughter of king Kardama. It 
is significant that Ka$yapa is mentioned among the four mülagotras by the MBA. 
He is also mentioned as one of the Saptargis and Prajāpatis.'!? The Santi Parvan 
of the MBh gives us the following information about him. When Parafuràma 
performed a horse-sacrifice on the bank of Sarasvati, after exterminating the 
Ksatriya race twentyone times, Ka$yapa was his priest. Kasyapa received the 
earth as his sacrificial fee from Para$urāma. Para$urāma then made Sürpa- 
raka (modern Sopara in Konkana) his habitat. Kasyapa later on gave over 
the kingdom to his followers and himself retired to the forest. Kašyapa appears 
to have been closely related to Vasistha.!! In the RV Kašyapa is mentioned 
only once!!5 but in the later satihitās he appears more frequently. According 
to the 4B!" and the SB,"8 Kašyapa anointed king Viívakarman Bhauvana. 


In the AB’ the Ka$yapas are associated with Janamejaya. The Bra- 
hmana passage in question is highly interesting and throws much light on the 
priestly rivalries of that period. It is generally translated as follows:!?? When 
Janamejaya, the son of Pariksit was performing a sacrifice disregarding the Kas- 
yapas (who were his hereditary priests), the Asitamrgas, from among the 
(111) AV X-8-9. The stanza occurs also in the BAU 2-2-3. Hume in his The thirteen principal 

Upanisads, p:96, translates it as follows : 

There is a cup, with its mouth below and its bottom up. 

In it is placed every form of glory. 

On its rim sit seven seers. 

Voice as eighth is united with prayer. 

(112) AV X-8-37. 
(113) MBh, Salya Parvan 49-52 and Anufasana 141. 
(114) BAU II-2-4. Here the body is said to be the sanctuary of the seven scers. Kasyapa and 
Vasistha are scated in the two nostrils. x 
(115) RV Ix: 114-2: Chapekar, (“Kanva in the Rigveda” JBBRAS, 27, p+ 36), says that this stanza 
gives us no information about Kasyapa beyond the fact that he was a rsi and as such had 
some ritualistic function to perform in the sacrifice with regard to Soma. 

(116) ae ar I:14-4; II-33-7; IV-20-7; IV-29-3; IV-37.1; Maitrayani sañ. IV-2-9 and VS 
III-62. : : 

(117) AB VUI-21. 

(118) SB XIII-7-1-15. 

(119) AB VII-27. Cf. also Oldenberg ZDMG, 42, p:235, n-1 


(120) Cf. Keith Rigveda Brahmanas translated HOS 25, p-314. 
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Kašyapas, turnec out the Bhūtavīras (who were officiating in place of the Kaś- 
yapas) and did not allow them to administer the Soma-rites. The Ka$yapas 
succeeded because they had Asitmrgas, the brave warriors with them. 


Turning to the poetry of Kašyapa, reference deserves to be made to a 
very powerful and elevating sūkta which is attributed to Kasyapa, namely, IX. 
113. In stanzas characterised by dignified diction, the seer expresses his earnest 
longings for a life of immortality. He says: “Where there is eternal light in 
the world where the sun is placed; in that immortal and imperishakle world, 
place me O Soma (7). 


Where king Vaivasvata reigns, where the secret place of heaven is where 
the mighty waters are, there make me immortal. (8) 


Where life is free in the third heaven of heavens, where the worlds are 
radiant, there make me immortal. 


Where there is happiness and delight, where joy and pleasure reside, 
where the desires of our desire are attained, there make me im nortal.”121 


Several members of the family of Kasyapa figure as seers of various sāktas 
in the RV. It would be interesting to see, if possible, how they are related to 
Kasyapa, the son of Marici, and what part they have played in the RV. 


(1) Avatsāra—He is said to be the seer of IV.53-60 and V.44 and is 
described as a Ka$yapa.?? His name is mentioned in V.44.10. ^ Evavada, 
Yajata and Sadhri are mentioned beside him.  Avatsara mentions Purusanti 
and Dhvasra as his patrons who gave him wealth and garments.J?? According 
to the Purázas he was the brother of Arundhati, the wife of Vasistha. The hymn 
X.106 is said to be wrongly ascribed to this seer by the 4nukramagi.!? 


(2) Asita Kasyapa—He is the seer of IX.5—7. According to Pargiter!*5 
and Pradhan! Dhaumya of the MBh was the brother of Devala, the son of 
Asita. 

(8) Bhütàrhéa Kasyapa—He is the seer of X.106. His name is men- 


tioned in X.106.11. Sayanal? remarks that he was the son of Ka$yapa. 


(4) Devala Kāšyapa—He is the joint author of IX.8-24. According 
to the Puranas he was a son or a descendant of Kašyapa. According to Pargiter'* 
and Pradhan!? he is the brother of Dhaumya and a son of Asita. Pradhan 


(121) These stanzas would remind one of Rabindranath Tagore's great song in his Gītātījalī : 
“Where the mind is without fear etc..... Into that heaven of freedom let my country awake.” 
(122) AB, II-24 mentions him as a priest. 
(123) RV IX-58-3. 
(124) Vedic Index, I, 40. 
(125) AIHT, p-233. 
(126) CAI, p-108. 
(127) Sayanabhasya, RV, VSM, 1V, p:692. 
(128) Op. cit. 
(129) Op. cit. 
T..13 i 
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further points out that both Asita and Devala are posterior to Vak Ambhrni, 
who is traditionally mentioned as the authors of X.125. 


(5) Nidhruvi Kāšyapa—He is the seer of IX.63. The word Nidhruvi 
occurs at several places in the RV!?? but not always in the sense of the name of 
an individual. 

(6) Rebha Ka$yapa—He is said to be the seer of VIII.97. According 
to Pargiter,?! Rebha is the brother of Nidhruvi. The word rebhasah OCCurs 
in VIII.97.11 and Sayana interpretsit as poets or the sons of Ka$yapa by name 
Rebhas.!? In 1.117.4, Rebha seems to have been mentioned as a protege of 
the Ašvins who cued him of all his wounds which he received when he fel] 
into a well. 


(7) Rebhasūnū—lhese two sons of Rebha are optionally mentioned 
as the seers of IX.99. Sāyaņa characterises them as belonging to Kasyapa votra. 

(8) Sikhandinyau—These are said to be the daughters of Ka$yapa and 
the seers of IX.104. Sayana, however, says that the rsis of that sūkta are cither 
Parvata and Narada of the Kanva-family or the two daughters of Kagyapa, the 
Apsarasas by name 'Sikhandinyau'.5? 


(9) Vivrha—He is the seer of X.163 and Sayana mentions that he be- 
longs to the Kasyapa-gotra. The sūkta in question is called Yaksmandsana (des- 
troying Jaksma). The expression, vi orhzmi which Sāyaņa interprets as prthak 
karomi seems to be a conscious attempt of the poet to introduce his name. Or 
it may also be that the real name of the poet was lost and the first words of the 
hymn suggested the name Vivrha. 


According to the account given by the Sarvānukramanī the genealogy of 
the Kasyapa family may be reconstructed as follows : 


Marici 


l 


Kasyapa 
‘ae | 
| 


Avatsara Two daughters called Sikhandinyau 


(130) RV VII-3-1; VIII-20, 22, 27, 29. 

(131) Op. cit. 

(192) Sayanabhasya RV, VSM, IL, p.941. : XuTa:, "ta "spe, AfA: TATT: FET 

VIG: PATJAT TAT UGTTST GEN: | 
The word occurs at I-113-17; 127-10; VI-3-6; 11-3; 1X-7:6; 66-9; 71-7; 86-31. But 
Sayana interprets the word variously at these places. 

(133) Kosambi, (*Purüravas and Urvasi", JBBRAS, 27, p:30) suggests that this alternative 
ascription of authorship to two Sikhandinis is significant. Referring back to the Bhigma 
story where he is killed by Sikhandini metamorphosed into a man, one may recognize traces 
of a very deep layer of myth regarding the tradition of mother-goddess cults (cf. also the 
stanza VIII:33-19 occurring in the Kanva-mandala), apsarasas, and human sacrifice. 
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It would be helpful, at this stage, to compare the genealogies of the 


Kašyapa family given by different Purágas and to see how far the names mentioned 
in them can be co-ordinated with those mentioned by the Sarvénukramant. 


Vayu P. Matsya P. E Brahmanda P. 
(1.59.102-103) (145.106-107) (232.112-113) 
Asita Asita Asita 
Kasyapa Ka'yapa Ka$yapa 
Devala Devala Devala 

Scd Nitya sa0000 

Venue Naidhruva Naidhruva 
Raibhya gaan MET Raibhya 
Vatsara Vatsāra Vatsāra 
Vikgāma 7 vz. NR SS 


It seems that, in the Purāzas, the name Avatsāra of the Sarvénukramani 
has been changed to Vatsāra; Nidhruva to Naidhruva, Rebha to Raibhya. 
Bhütàmía and Vivrh of the Sarvānukramaņi do not appear in the Puragas at all. 
We have already noted that the famous historical Kašyapa must have been the 
one, who is mentioned as the priest of Rama Jāmadagnya who, after extermi- 
nating the Ksatriyas, performed a sacrifice with Ka$yapa as his priest and gave 
him the carth as daksiņā. This Ka$yapa then prepared the Šūrpāraka region 
and Rama Jamadagnya lived there. : 


In the seventh act of the Sakuntala king Dusyanta says to Kašyapa Mārīca 
that Kanva belonged to the same gotra to which Katyapa belonged (Yusmatsa- 
gotra).!1 Can this be regarded as a case of the change of gotra ? Another Kas- 
yapa is the progenitor of the Sandilyas9* who lived in the reigon of Dilipa 
Khatvanga II of Ayodhyā. The next Kasyapa was Vibhandaka, who had 
his hermitage on the Kaušiki (modern Kosi in North Bihar). His son was Rsya- 
$rhga, whom Lomapāda, king of Anga, inveigled to his capital to bring rain after 
a long draught and to whom he gave his own daughter Santa inmarrigae. Rsya$- 
rhga was afterwards invited to the court of Dašaratha, king of Ayodhya, to offi- 
ciate asa priest at thesacrifice, which the king was performing in order to secure. 
a son. Nidhruvi and Rebha have already been mentioned. The next famous 
Kaíyapa was Asita. His wife was Ekaparna ana their son was Devala. Asita 
seems to be a contemporary of Bhisma, for, he had asked for Satyavati in marri- 


(134) In the fourth Act of the Szkuntala Kanva is throughout called a Kāšyapa. In the MBA 
(1:73-22—23), Kanva is called a Kāšyapa. In I-74-3122 Kanva is said to have been the 
chief priest of Bharata Dausyanti. 

(135) Matsya P. 199-18. 

(136) Vayu P. 73-41-42. 

(137) Ramayana 1-11-19 ff. 
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age. Devala is contemporary with the Pandavas and Devala's younger brother 
Dhaumya was the Purohita of the Pandavas. According to the Purànic genea. 
logy, there were three branches of the main family of the Kasyapas namely, the 
Sandilyas, the Naidhruvas and the Raibhyas. The A‘SS!8 gives the Pravaras 
of the Kašyapas as “Kasyapa, Avatsara and Asita"; of the Nidhruvas as “Kag- 
yapa, Āvatsāra, Nidhruva"; of the Rebhas as Kāšyapa, Āvatsāra and _Rai- 
bhya" and, of the Sandilas as “Sandila, Asita, Daivala or Kāšyapa, Āsita, 
Daivala". The Kašyapas, thus seem to have been regarded as an important 
family in the later Vedic period though in the main collection of the Ry, they 
are represented through only five hymns,? which, again, are scattered in diff- 
erent mandalas. : Yt is only in the ninth mandala, which, incidentally, is of later 
origin and possesses but little socio-historical importance, that two well-defined 
groups of hymns? are attributed to this seer and his family. Presumably, 
the Kašyapas were special adherents of the Soma-cult. It is also significant that 
the Apri-hymn of the Ka'yapas occurs in the ninth mandala." This hymn is 
a remarkable tour de force, contriving as it does to fit the word ‘pavaména’ into 
every stanza of the traditional form.!?? 


"Though not very prominent in the RV, the Kašyapas, it is pointed out," 
had gained sufficient sanctity by the time of the Brahmazas to rank high among 
their caste. They must have been specially prominent in the Uttar Pradesh 
and Bihar in the sixth century B. C., as is seen by the way in which they have 
managed to force themselves into the Jain and the Buddhist legends. Mahāvīra, 
who surely was a Ksatriya, is assigned to the Kašyapa golra. The three supp- 
osed Buddhas preceding Gotama are Kāšyapas.!!t One Asita Devala sheds 
tears over the infant Gotama in the prophetic knowledge that he himself will 
not be alive when the child grows up to attain Buddhahood. At the level of tra- 
dition, that is in all probability historical, we read of Purana Kassapa as a lead- 
ing ascetic teacher at the time of the Buddha and king Ajatafatru. The three 
Kassapa brothers had the greatest following among those converted by Buddha 
himself. Mahakassapa convoked the first council after Buddha's death, which 
gives him virtual leadership of the Buddhist monastic order. 


(138) 4455 12:14:78 : paqmi Beara fear fasai araara enaA 
mmi aaaea afisa msafi maa dašfe ar | 

(139) RV I-99; V-44; VIII-97; X-106, 163. 

(140) RV IX-5-24; 53-60. 

(141) RV IX-5, seen by Asita or Devala Kāśyapa. 

(142) Brough, “Early history of the Gotras”, JRAS, 1947. 

(143) Kosambi, *Urvašī and Purüravas", JBBRAS, Vol. 27, pp-1-31. 

(144) e Dighanikzya 14. Kosambi ( Brahmin-gotras*, JAOS 73, p:206) suggests that the first 
interpretation. of Gotama as the golra of the Buddha is in the Mahapadznasutta of the 


Dighanikzya, obviously a late formation under Brahmin influence, one could even say; 
influence of Kagyapa Brahmins, as is Jain Mahāvīra's supposed gotra and birth-story. 
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Kaksivànit 


Tradition ascribes the twelfth miniature family-group in the first mandala, 
which comprises süklas 116-126 to Kaksivan. He is also said to be the pads: 
of IX.74. Kaksivan is said to have been the son of Dirghatamas from a Sidra 
nurse of the queen of the Anga country. He is also called Aufija ( born of 
U$j)!!b by the Amukramazi and the Vedarthadipika on RV 1.18.1.95 — Sayana 
gives the following legend about this seer.: 


Kaksivan Dairghatamas, after having lived in his teacher's house for a 
long time and having studied the Vedas thoroughly, started for his home with 
the permission of the teacher. At night he rested on the way for some time. In 
the morning, Svanaya, the son of king Bhavayavya, who was sporting with 
his friends, approached him. Kaksivan woke up and got up suddenly. Svanaya 
Bhavayavya was struck with his beauty and wished to give his daughter to the 
rsi. The king asked him, “Who are you, revered Sir, and what is your name?" 
Kaksivān told everything. Thereupon the king honoured him with gifts of cows, 
horses, chariots and ten maidens. Kaksivan came to his father Dirghatamas 
and told him what had happened. 


In RV I.116-117 Kaksivan is referred to as Pajriya.!? Pargiter,! 
therefore, suggests that this Kaksivān must be distinguished from Kaksivan 
Dairghatamasa. He argues that Dairghatamasa Kaksivan is the contemporary 
of Dusyanta and Bharata, while Pajriya Kaksivan speaks of Divodasa who app- 
cars to have been the king of Northern Paficala. There is a long interval between 
Bharata and his descendant Divodasa. Again, Pajriya Kaksivan is mentioned 
in a legend together with king Svanaya Bhāvayavya. This does not accord well 
with the story relating to the birth of Dairghatamasa Kaksivan. And, finally, 
there is no mention of the family of Pajras before Dirghatamas, though Pajra 
may perhaps have been a later descendant of USj. Thus, according to Par- 
giter, there is the possibility of there being two Kaksīvatas, both Autijas, the 
first being the son of Dirghatamas in Bharata’s time and the second, son or 
descendant of Pajra, soon after Divodasa. Pargiter further asserts that the 
Anukramani and Sayana have confused these two persons. He places Dairgha- 
tamas Kaksivan as 43rd in the family of Angirasas while Kaksivān Pajriya as 
the 65th. 


(144a) After Kagyapa’s hymn in the first mandala there occurs a hymn I 100 which is traditionally 
ascribed to the five sons of king Vrsagir, namely, Rjrasva, Ambarisa, Sahadeva, Bhayamana 
and Surādhas who are mentioned by name in I- 100-17. Rjrasva is mentioned in I- 100-11; 
116-16; 117-17-18. Ambarisa is the seer of IX-98 and is an Aügirasa. 

(144b. Chapekar, (“Kakgivan”, Kevalananda Sarasvati Volume p-141) interprets Ausija to mean 
‘earnest? and derives it from vas—to desire. 

(145) Szyanabhasya, RV, VSM, I, p: 147. S 

(146) RV I-116:7 and I:117-6 Chapekar (Kakgivān', Kevalananda pane Congratulatory 
Volume, pp: 138-144) agrecs with Rajwade, (Marathi Translation of the Nirukta p:398) in 
interpreting Pajriya as ‘offering oblations’. 


(147) AIHT, p:223. 
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Pargiter's theory of two Kaksivatas is based on the word Pajriya. Saya. 
na’s commentary on 1.116.7,"5 however, gives us a clue to solve this riddle. He 
says that Pajra is the synonym of the Angirasas, as laid down by tradition, It 
issignificant that Sayana is consistent in explaining that word at various places 
in the first mandala 19 

We have seen that Aufija is the matronymic of Kaksivān. Vrcayā seems 
to be the riame of his wife given to him by the Ašvins. According to Macdo- 
nell and Keith? the reference to the gift of a Purandhi!?' in 1.116.7 to Pajriya 
Kaksivat is a reference to Vrcaya. Kaksivān refers to Svanaya and Bhāvya,!52 
who gave him horses, chariots with women, wealth, ornaments cows and bulls, 
In VIII.6.47, Tirindira and Paršu also are referred to by Kaksivan as his 
patrons who gave him ten thousand cows and three hundred horses. Srutaratha 
and Priyaratha,!% again, may have been the names of some of his other patrons. 


Ghosa is said to be the daughter of Kaksivàn. 


At one place!?! Kaksivan seems to be complaining to the Aívinau that 
the four sons of Masarfara and three sons of king Ayavasa harass him. The other 
persons who are referred to by Kaksivān are Vāyya, Sara (1.116.229), Arcatka 
(I.116.22), Dirghasravas, Bhujyu (1.117.24), Taugrya (1.117.15), Rathaprostha, 
Prthusravas Kānīta (I.116.21), Vasa (I.116.21), Taruksa, Vigsnapu, Visvaka, 
the son of Visņāpu (L.117.7). Vadhrimati (1.116.13; 1.117.24), Hiranyahasta 
(I.116.13), Dyotana, Sayu (1.117.12), Pedu (1.117.9), Takavāna (I.120.6). 
Kakgivan is stated to have received gifts from Nahus.! Kaksivan is called vipra 
rst, slot and also vacasyu and sunvan.!5? These epithets indicate that he was 
both a grhapati (yajamāna) and a hota. In X.143.1, there seems to be a reference 
to his rejuvenation by the Avinau. In IV.26.1 he is mentioned with Manu, 
Kutsa and Ufanas, which fact would indicate that, even in the Rgvedic period, 
Kaksivan had already become a mythical person. 


Dirghatamas" 


Dirghatamas is said to be the seer of I.140-164. He is referred to by his 
patronymic Aucathya (the son of Ucathya)!? and by his metronymic Mama- 


(148) Szyanabhasya, RV, VSM, I, p:716. 
(149) RV I-117-6, 10; 1-120-5; 1-126-4-5. 
(150) Vedic Index Vol-I, +540, 
(151) Sāyaņa (RV, VSM, I, p'716) interprets the word Purandhi to mean prablitta dhih. 
(152) RV 1-126-1-3. 
(153) RV 1-122-7. Sayana, however, interprets these words as adjectives. 
(154) RV I-122-15. 
(155) RV I-122-8. 
(156) RV IV-26-1. 
(157) RV 1-51-13. 
(158) Tilak, The Arctic Home in the Vedas, p- 146, says that Dirghatamas means the sun who sets 
at the end of a long day. 
(159) RV I-158-1, 6. 
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3 " -3 160 6 . c c 
teya (the son of Mamata). The BD! gives the following legend, which, 
apparently, is of great sociological significance, about him : 


A seer had two sons named Ucathya and Brhaspati. Ucathya’s wife was 
Mamati who belonged to the family of Bhrgu. Brhaspati, the younger brother, 
once approached Mamata for sexual intercourse. 


At the time of impregnation, 
the embryo addressed with the following words : 


“Here am I already engen- 
dered; you must not cause a comingling of seeds’. Brhaspati, however, did 


not brook this remonstrance. He, therefore, cursed the embryo : *Long dark- 
ness shall be your lot". Hence Ucathya’s son came to be called Dirghatamas. 
Dirghatamas became blind immediately after his birth, which fact distressed 
the gods. Later, however, they cured him of his blindness. 


Macdonell and Keith! say that the legend does not seem to represent 
history and that to attach any historical importance to it would be unwise. Par- 
giter,'? on the other hand, tries to interpret them historically as follows : 


Usij Āngirasa had three sons Ucathya (or Utathya), Brhaspati and 
Samvarta. Ucathya's son was Dirghatamas by his wife Mamata. Brhaspati’s 
son probably from his wife Pradvesi according to the MBh (1.104.4193-94,4205) 
was Bharadvaja. These Angirasa ysis thus began their career in the country of 
Vaišālī and moved westwards in course of time.9! Dirghatamas lived in his 
paternal cousin’s hermitage, whom the Puragas call Saradvat. There he indulged 
in grossly immoral amorous pursuits with the wife of his cousin, Aucathya. Hence 
he was expelled and set adrift in the Ganges. He was carried down-stream to 
the eastern Anava kingdom and was there welcomed by Bali. This incident 
finds support in the RV 1.158.3,5, where Dirghatamasa speaks of having been 
delivered from bodily injury and from danger in the rivers. This is not impro- 
bable because these Angirasa rsis were living in the kingodm Vaisali. Dirghatamas 
might, therefore, have been easily put on a raft in the Ganges there and then 
have drifted some seventy miles down the river to Monghyr and Bhagalpur, 
which was the Anava realm, and was soon afterwards called the Anga kingdom. 
There the seer married the queen’s Sidra nurse and begot Kaksivat and other 
sons. At Bali’s desire, Dirghatamasa also begot by the queen, Sudesņā, sons, 
who later came to be called Anga, Vanga, Kalinga, Pundra and Suhma. 


The BDY5 gives another legend about Dirghatamasa 3 The slaves 
attending upon the aged and blind Dirghatamas bound him and cast him into 
the waters of the rivers. One among them, Traitana by name, also tried to 
strike him away with his sword and, in so doing cut to pieces his own head, 
shoulders and breast. Dirghatamas having thus slain that great sinner moved 
his limbs there in the river though excessively stupefied by the water. The cur- 


160) RV 1-147-3; 152-6; IV-4-13. ES. 
Hey BD IV-11-15, 21-25. Cf. also Sayanabhasya, RV. VSM, I, pp: 944—145. 
(162) Vedic Index, I, p: 366. 
(163) JRAS, 10, p-44. AES i 

aj n he RV. 
164) See chapter on ‘Bharadvaja and the Bharadvājas in the 4 ) 
is BD 1V-21-25. Cf. also Sāyaņabhāsja on I:158:3-5, RV, VSM, I, p: 944-45. 
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rents threw him in the neighbourhood of the Anga country. Usji was employed 
as a slave-maiden in the house of the king of Anga. Through desire of obtaining 
a son, the king dispatched this slave to Dirghatamas. The ascetic, observing 
her to be devoted to him, after he had come out of the water, begot with her 
the seer Kaksivat and others. 


Dirghatamas is stated to have lived for ten decades! and, towards the 
end of his life, he is said to have consecrated Bharata Dausyanti!®? with tlie 
Aindra Mahabhiseka. 


In his sūklas Dirghatamas refers to many other persons like the Bhrgus, 16s 
Ucathya,!®® his father; Mamata, his mother,!*? Purumilha,!7! the Panis,"? Tau. 
grya,"? Traitana,"! and the sons of Sudhanavan.'5 It is significant that I.142, 
which is an Apri sūkta is ascribed to Dirghatamas. "The fact speaks of the emi. 
nence of the family in ritual. 


The Asyavamiya sükla (1.164) of Dirghatamas is one of the most important 
philosophical sūktas in the RV. It deals with Kāla in the form of Sarhvatasara 
in stanzas 1,11-15 and 44; while stanzas 2, 3, 7, and 52 eulogise Sürya. Par- 
janya is described in 24, 25, 37, 39, 45 and 49. All the remaining stanzas 
are mystic and metaphysical in character. Here are a few of the metaphysical 
thoughts expressed in it. That the Almighty power is one and eternal is clearly 
expressed in I.164.6 which is translated as follows : “Ignorant as I am I ask the 
wise ones so that I may know the secret. Is it not true that the unborn one who 
created the six worlds is ultimately one ?” The distinction between the indivi- 
dual soul and the universal soul is clearly expressed in this sūkta.!"5 The sacrifice 
seems to have been looked upon as the symbol of the whole universe!? and the 
sacrifice is said to be the centre of the world. That the ultimate reality is one 
and is called by people with various names is suggested in I.164.46. That the 
performance of sacrifice was the first form of Dharma is stated in I.164.50. 


The MBh\" tells us that Dirghatamas obtained the knowledge of all the 
Vedas and the Vedangas while he was still in the mother’s womb. ‘There he 
figures as the first protagonist of the law of monogamy for females. 


(166) RY 1-158-6, IX-74.8. Cf. also the Sārikhāyana Aranyaka 11-17. 

(167) AB VIII-23. 

(168) RV I.143.4. 

(169) ARV I-143-6; 1-158-1, 4. 

(170) RV 1-152-6; 158-6, 

(171) RV 1-152-6; 158-6, 

(172) RV I-151-9. 

(173) RV I-158-3. 

(174) RV 1-158-5, 

(175) RV 1-161-2. 

(176) RV I-164-20. J. S. Karandikar ("Rgvedāntīla eka kūta sūkta”, Kevalananda Sarasvati 
Volume p*153) says that the stanza deals with two individual souls one of which covets material 
pleasures and becomes miserable while the other renounces them and is liberated. 


(177) RV 1-164-35, 
(178) MBhR. Aranyaka Parvan 104, Santi Parvan 341, 
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Parucchepa!”? 


According to the Anukramani Parucchepa is the author of I.127-139. The 
tradition regarding Parucchepa’s authorship of these sūktas is indicated also in 
the 4B,5? the Kausitaki B28 and the JNirukia.152 Ludwig, however, ‘thinks 
—apparently for no satisfactory reasons—that this tradition is highly doubtful. 
Parucchepa is known as Daivodāsi, that is a son or a descendant of Divodāsa. 
In 1.130.10, for instance, he refers to himself as one of the Divodasas. There, 
Sayana explains the word as divodīsebhih divodasagotrotpannaih. Yt is of course 
not impossible to interpret this passage as suggesting that, instead of himself 
being a Daivodasi, Parucchepa was a priest—obviously a minor one—of the 
family of Divodāsa and was praying on their behalf. If, bowever, he had him- 
self been a Daivodasi, it would indicate how a person belonging to a ruling class 
could, in the early Vedic age, become a priest. Hymn 1.133 ascribed to this 
seer is called the ripughna-sükta and Saunaka!?! says that the purpose of the sūkta 
is the destruction of enemies and the subjugation of rivals. In 1.139.9 Paruc- 
chepa mentions Dadhyafi, Angiras, Priyamedha, Kanva, Atri. and Manu 
and says that they knew of his birth.5 He further says that a long line (āyatih) 
of these seers stretches back to the gods and that he, too, is connected, through 
birth with these ancestors. In his sūktas Parucchepa refers to the following 
persons : The Bhrgus (L127.7); Divodāsa Ātithigva, Piru and Sambara (I. 
130.4,7,10); Manu (1.130.8), Ušanā Kavi (1.130.9), and Angirasas (1.139.4,T. 
139.7). From one reference in this miniature family-group it would appear 
that Parucchepa had been an eye-witness of the destruction of the puras by Indra 
for the sake of Divodasa.18° Anānata, the reputed author of IX.11] must have 
been his son or a descendant. 


In the 75!*' a legend is given about the rivalry between Nrmedhas and 
Parucchepa. Nrmedhas is said to have created smoke from wet fuel with the 
power of mantra while Parucchepa created fire without fuel. Incidentally it may 
be pointed out that, in I.139.11, Parucchepa mentions the number of gods as 
thirtythree, out of whom eleven reside in heaven, eleven on the earth and eleven 
among the waters. à 


(179) Nirukta X-42 explains the name as : qusaq afa: l qiamat, gefu gefu qT: 
seq aft aT | 

(180) AB V-12-13. 

(181) Kausitaki B. XXIII-4-5. 

(182) Nirukta X-42. 

(183) Translation of the Rigveda, III, p-116. 

(184) Revidhana 1:25 : aT TIT Bia verfa ates faofa | 

(185) Sayana (RV, VSM, I, p.873) says,” k : 
vd wd ugar Hada: W spe feateragaer wuegqur wew fag: Tafa | 
A gated: amaa X sreaferarāla START T4: | 

(186) Cf RV 1-180-7. 

(187) TS 11-5-8-3. 
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Yāska, in bis .Virukta,3 refers to the stylistic peculiarity of Parucchepa 
H 2 
: AES V T Tru 
namely the use of the same expressions over and over again. Nearly all the sūk 
of Parucchepa are characterised by this peculiarity. 


las 


Agastya 


Agastya is traditionally credited with the authorship’? of RV I.165.13. 
15; 166-169; 170.2,5; 171—178; 179.3,4; 180-191. We have already seen else. 
where! that tradition speaks of the divine birth of Agastya, that Agastya is 
said to have been born along with Vasistha from Mitravarunau, and that he 
preceded Vasistha in birth.?! Agastya is also referred to as Mana and Mānya. 
Sometimes he is also referred to as Mandarya?? ‘The expression \dnasya sūnuh 
occurring in RV 1.189.8, clearly denotes Agastya. Bergaigne,' however 
does not agree with this view. In another passage (I.117.11), the expression 
Sūnave Manena has been explained by Sieg!" as being an inversion of Manasya 
Sūnunā, ‘by the son of Mana'—i. e. by Agastya. Oldenberg,! on the other hand, 
suggests that Sunor Mana is either the fuller form of Agastya's name (‘pride of the 
son’) in view of his high ancestry or that it denotes the son of Mana, that is Agastya. 


The Manas, that is the descendants of Mana, are alluded to in. several 
passages as singers." 5 Ludwig!” conjectures that they had settled down on 


(188) Nirukta X42 : Heme TAA Mum | rap ast aidaa aida dq 
Tus Ter aft | Durga, here points out that in RV I-129-G6 there is a repetition 
of the word tafe ( zaa rd AET AFA USHA |) ana of Aq (od 

a. 9 1 = E i ^ 
Bag ERAS TATA gatha ead ) Durga, therefore, says that the words must have 


been repeated intentionally for emphasis : «T BITI T Ta seq: ATT ET KAIJU 
"HT QUÉ gea SÅNA HTA... Tq 4 TESTET fey 1 a fe faenum: 
aea: cathe | 

(189) Of. Arsanukramani, Bibl. Ind., p:244 : 

Area WT arate feapamumT: ga: | 
fates gaama aR TATT |1 

(190) See Chapter VI. 

(191) CR RV VII-33.13. 

(192) Cf. RV I-165-15; 166-15: 167-11; 168-10: 177-5. Pargiter, AJHT pp:239—0, suggests 
that the names Mānya and Mandarya are derived from Mana and Mandara which seem 
to be patronymics belonging to Agastya’s gotra. Sāyaņa (RV, VSM, I, p:1105) interprets 
the words Mznasya Sünuh to mean Agni. cl. Wad zfq arat ara: oqem ggf: l 
It is suggested that Māna may indicate the height of that sage icf, zrEITRTAT Wat: I). 
The epithet is explained etymologically as : Taa afaa AAAA qaa t 

"zr gongia: gAn fg Wad | 

(193) Religion Vedique, 2, 394. I 

(194) Die sagenstoffe des Rgveda, 108-119. 

(195) Rgveda Noten Y, p:110. 

(196) RV 1-169-8; 171-5; 182-8; 184-5. 


197) Translation of the Rigveda, 3, pp-116- 
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the banks of the Sindhu.'* From the point of view of the family-relations and 
the social relations between Vasistha and Agstya, stanza VIII.33.10. is very 
important. Its significance and the views of scholars in respect of it have been 
already discussed in the sixth chapter. Kosambi!® gives a sociological inter- 
pretation of the myth relating to the births of Vasistha and Agastya. He points 
out that Vasistha and Agastya, in being born from the Urn?% are giving a good 
Aryan translation of their birth from a pre-Aryan or non-Aryah mother-god— 
dess.**! Urvasi, the mother of these two seers, has faded into insignificance but 
she gave birth, according to Kosambi, to two leading Brahmin clans, the Vasis- 
thas and the Agastyas. The jar-born sage Agastya is said to have nourished 
both vargas.? The relevant stanza is generally translated as follows : “Agastya 
thus, toiling with strong endeavour, wishing for children, progeny and power, 
cherished ( being a sage of mighty strength ) both classes, and with the gods 
obtained his prayer’s fulfilment".?? Kosambi says that, here, the words ‘ubhau 
varpau? cannot mean two castes but both Aryans and non-Aryans, for Agastya 
belonged to both and his hymns show clearly the character of the compromise. 


One of the most significant achievements of Agastya, referred to in the 
RV, is the reconciliation, which he is said to have brought about between Indra 
and Maruts. This event is the subject of three hymns in the RV (1.165, 170, 
171) and is also often referred to in the Bréhmanas.2 Indra took away the beast 
which was brought to be offered to the Maruts. The latter being enraged, took 
up a thunderbolt with the view to killing Indra. Agastya, however, intervened 
and conciliated the Maruts with the sākta which is called the Kayasubhiya sakia®® 
(1.165). In that sūkta, the Maruts put a direct question to Indra: “Say, O 
Indra, what thou hast against us (1.165.3)"; and Indra replies: “Mine are 
devotions, hymns and libations (1.165.4)". Indra then complains against the 
Maruts for not helping him in fight against the Ahi (1.165.6) and boasts of his 


(198) Cf RV I-186-5. 

(199) *Urvasi and Purüravas", JBBRAS 27, pp:1-30. 

(200) It is for this reason that Agastya is called Kumbhayoni and Vasistha is called Kundina. 
(201) Apsaras, Kumbha and Puskara are the symbols of the mother-goddess cult. 


A [EN A 
(202) RV 1179-6 ; SHI quater: QUIS | Chapekar, ("Agastya", JBBRAS 28, p-25) 


likes to interpret ugra to mean zcalous and ubhau vargau as the two categories of rsis 


and manus yas. 
(203) Griffith, Hymns of the Rigveda, I, p. 650. 
(204) Sāyaņa (RV, VSM, I, p:1067) interprets it to mean Aa@mam ca tapes ca. Griffith, op. cit. 
suggests that probably priests and princes or institutors of sacrifice are meant. Bergaigne 
(La Religion Vedigue YI, 394 ff.), understands the expression to mean the two forms or essences 
of Soma, the celestial and the terrestrial. 
(205) TS VII-5-5.2; TB II-7- 11:15 Maitrayani sarit. IT: 1:8; Kāthaka samt. X-11.PB NN-I 14-5; 
AB V-16, Kausitaki B. XXVI-9. 
(206) Revidhana 1145-46 , atfagagefraaea usa Pase | 
faa a fradt eur eub g WAST TIT d 
wat qur dq Summi: 
spar TSE g FALE TAT: |i 
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victory over Vrtra (1.165.6,8). 'The Maruts, eventually, become reconciled 
with their leader and recognise his might and wisdom (1.165.9). The poet Manya 
Mandarya, that is, Agastya, then invokes the Maruts in the last stanza to bring 
offspirng with food for him. About this hymn Wilson? says that it apparently 
represents a vindication of the separate or at least preferential worship of Indra, 
without comprehending at the same time, as a matter of course, the adoration 
of the Maruts. 


As for the hymn 1.170, the JVirukta (1.5) narrates the following legend by 
way of its background: “Agastya, having prepared an oblation for Indra, 
desired to give the Maruts also a share in it. On learning this, Indra came and 
strongly protested against it. The Maruts then pleaded with their leader in the 
following words : “Why dost thou seek to kill us, Indra ? The Maruts are thy 
brothers. Act amicably towards them. Do not kill us in the fray (1.170.3), 
Indra then says to Agastya, “Why dost thou, brother Agastya, being our friend 
disregard us ? For, we know, how thy mind is. Thou wilt not give us any- 
thing". 


In L171.4, Agastya, after imploring the favour of the Maruts, says to 
them apologetically : “I fled, trembling through fear of the mighty Indra. 
Oblations were prepared for you; we put them away. Be merciful to us". 


The whole of this story is referred to by the 7B?" as follows : “Agastya 
was immolating bulls to be offered to the Maruts. These bulls, Indra carried off. 
The Maruts ran at him brandishing a thunderbolt. Agastya and Indra pacified 
them with the Kaya‘ubhiya sūkta. Indra invited the Maruts when pacified, to 
the ceremony for, the Kayasubhiya is used for pacification. Hence these bulls are 
to be offered both to Indra and the Maruts. Three are sacrificed on 


the first day, as many on the second and the third. On the last day five are 
immolated.” 


As has been suggested by Dandekar,”% this legend was perhaps based on 
the historical fact of a casual estrangement between Indra, the heroic leader of the 
Vedic Indians, and his trusted followers, the Maruts. It would appear that the 
seer Agastya played an important role in bringing the gulf between Indra and 
the Maruts and thus re-establishing the entente which had proved most fruitful in 
connection with the victorious advance of the Vedic Indians. When this historic 
fact was transformed. into mythology, another current of thought may have 
influenced its consolidation. Tt is well-known that the Maruts were originally 
connected with Rudra and it was only at a later stage in the evolutionary mythology 
relating to them that they came to be associated with Indra. The original non- 
hieratic character of the Maruts may have helped, at least indirectly, to emphasise 
the differences between them and Indra. 


(206a) As quoted by Griffith, Hymns of the Rigveda, I, p.228. 
(207) TB II-7-11-1. 
(208) “Vrtraha Indra" ABORI, XXXI, p-23, 
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Another legend of a more or less personal character is referred to in I- 179,209 
his sūkta is in the form of an intimate dialogue between Agastya and his wie 
Lopamudra. Lopamudra is tired of the coldness and neelect shown by her 
ascetic husband in the matter of sexual relations. She, badire tries to A 
upon Agastya to have intercourse with her. The seer responds E her ean 
nity but later purifies himself with a drink of the sacred Soma. The ancient 
Indian tradition introduces a pupil of Agastya i 


j n this whole scene, but that is 
clearly due to a misunderstanding. of the purport of the sūkta. 


mE a ra Be ike th a 210 + , - P. 212 

. 1 pe urāņas like the Vāyu, the Brahmanda,™ and the Brahma," and the 
Harivams an Sats that, through Lopamudra’s favour, Alarka, King of Kāšī and 
grandson oi Pratardana, enjoyed a very long and prosperous reign. Agastya and 
Lopāmudrā thus seem to have been contemporaneous with Alarka and may be 
placed two or three generations below Vidarbha and Pratardana. The story of 
Lopamudra and Agastya as given in the MBA?! would suggest the contemporaneity 
of the three kings, Srutarvan, Vadhryasva and Bharata Trasadasyu.28 In the 
chronological table of reis, Pargiter makes Agastya and Lopamudra contemporary 
with Kanva Kāšyapa, Sakuntala’s foster-father. 


Agastya seems to play a particularly prominent role in the MBA. Three 
great achievements are popularly associated with the name of Agastya, namely, 
victory over Indra, victory over the Vindhyas, and victory over the ocean. We 
are told how Agastya humbled the presumptious Vindhyas,?™ how he drank up 
the inexhaustible ocean,?!7 and how he overpowered Nahusa, a king who had 
attained to the status of Indra, and cursed bim to be born as a serpent.*l$ Another 
legend about Agastya— though not as well-known as the preceding ones—is narrated 
in the MBh. When Agastya performed a twelve year's sacrifice, Indra stopped 


(209) The BD points out that some unholy thing has been perpetrated by Agastya. "The MBA 
Vanaparvan (Chs. 97-99) also implies the same. Lopāmudrā is depicted here in the best of 
colours. In the RV, however, the case seems to be different. Oldenberg’s analysis, of 
the sīkta (ZDMG, 39, p-68) is as follows : 
1-2—Lopāmudrā complains about Agastya's long ascetic life. 


3 —Contains Agastya's answer and he complies with his wife's request. * Lopamudra 
takes the initiative. Agastya is passive. 

4 —Lopamudrà agrees for the union. It is an itikāsa verse. First half is Lopamudra's 
speech. Second half is narration. 

5 —It is a sort of prayafcitta—formula. 

6 —It is an itihzsa verse containing the summary of the story. 


According to Geldner (Der RV, I, 257-8), stanzas 1, 2, and 4 give the speech of Lopamudra, 
stanzas 3 and 5 that of Agastya, while the last stanza presents the narrative conclusion. 


(210) Vayu P., 97-67. 

(211) Brahmanda P. Y11-67-71. " 
(212) Brahma P. 11:53; 13-74. 

(213) Harivarnga 29-1590, 32-1748. 

(214) MB I1I-98-8595-8608. 


215) Pargiter, AJHT, -168. i‘ 2 
(216) MBh 3 Vanaparvan; 103 Tirtha : 16; 104- 1-15. 
(217) MBK 104 Tīriha; 16:24; 105-1. | 
918) MBH 103 Tirtha; 15-181; Ajagara 30-435. Udyogaparoen. 
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rains from pouring on the earth and the rsis, who had assembled there, were afraid 
that the world would have to go for twelve years without rain. But Agastya, 
threatened to change himself into Indra and produce rain, 


refusing to be baffled, 
Indra sent plentiful rains.2V 


Thereupon realising the power of Agastya's penances, 


In his sūkias in the RV, Agastya refers to various persons. For instance, 
he refers to Trņaskanda and requests the Maruts to cut down his tribe and give 
himself long life.??? Agastya’s sister (Agastyasvasr) is said to be the seer of X+90-9, 
Agastya further refers to Purukutsa, Turvayāņa, Kutsa, Kuyavacha, Dhuni, 
Turvaša and Yadu.22! Agastya’s sister's sons arc referred to in X-60:6 where 
their mother praises king Asamati. 

The Jaiminiya Upanisad Bráhmana?? tells us how Indra taught the Gayatry- 
upanisad to Agastya, since he was the oldest among the rsis. Agastya, then, taught 
it to /sa and thus continued the tradition. From the epic and Purānic references 
it would appear that Agastya was by nature not much interested in material things 
but that, at the behest of bis parents, he married Lopamudra, the daughter of the 
king of Vidarbha. In order to fulfil the desires of his wife he tried to acquire 
wealth from Srutarvan, Bradhna‘va and Trasadasyu. The last-mentioned directed 
him to Ilvala from whom the seer reccived a lot of wealth. 


It has been observed by Lassen***—and, indeed, quite rightly—that the 
Ramayana contains the narrative of the first attempt of the Aryans to extent them- 
selves to the south through conquest. These military inroads into the south, 
however, presuppose the peaceful but vigorous activities of Brahmanical missions 
in the same directions. When Rama comes to the south of the Vindhya range, 
he meets the sage Agastya, who had rendered the southern regions safe and casily 
accessible. In the Rēmāyana, Agastya figures as the adviser and guide of Rama, 
and as the head of the hermits who had settled down in the south. It would seem 
that the south was originally covered with huge forests which were first cleared up 
by Brahmanical missions who subsequently settled down there. The Rakgasas 
who are represented, in the various legends in the Ramdyana, as disturbing the 
sacrifices instituted by the sages and devouring the priests signify merely the savage 
tribes which arranged themselves in hostile opposition to Brahmanical institutions. 
Before Rama entered the south, the sage Agastya appears to have been perfectly 
successful in keeping the Rāksasas under restraint.224 For instance, at one place 
in the Ramayana, the destruction by Agastya of the two Asuras, Vatapi and 
Ilvala, is described. "The ruthless Ilvala, disguising himself as a Brahmana, used 


(219) MBh 14 Āsvamedhikaparvan, 92 Anugītā, 4-38, 

(220) RV 1-172-3. 

(221) RV 1-174. 

(222) 4-15-1, 16-1. S 

(223) Ramayana (1 Edition, p-535; II Edition pp: 647 ff. ). 

(224) Ramayana III: 11-81-83 : 
anea sia fae wb tāda He 1 IMI mau dem TiTa HITE: | 
fryer scr web verat fesrerruur 1 afe fem garda aoa Qmm || 


aaan SUITS Was: 1 fafpi gta ISTE zeae ATASA ll 
(225) Ramayana 111: 11-5. f. ie d 
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to invite other Brahmanas for a feast at Šrāddha. V 


a ram and was served by Ilvala to the Brāhmanas. 
back his brother, who then tore open t 


ātāpi transformed himself into 

After the meals, Ilvala called 
he bodies of the Brahmanas and came out 
bleating. The same trick was played upon Agastya, who, however, completely 
digested Vatapi and then burnt Ilvala by the flash of his eye. Webex2252 suggests 
that this story may have taken its rise in the belief of some cannibals living in the 
south. At another place Agastya is spoken of as the conqueror of the south.226 
It is interesting to note that the name Agastya is explained in the Ramayana’ as 
‘one who controls the mountain (ayam styāyali iti)’, that is one who has rendered 
the Vindhyas penetrable by the Aryan settlers. 


Agastya must accordingly be regarded as the founder of the Aryan colonies 
to south of the Vindhyas. Indeed, in course of time, he came to be looked upon 
as the prototype of the Aryan coloniser in general. This would explain why his 
name came to be associated with several distant places in the south and even 
beyond. For instance, Agastya’s name is connected with the mountain Mahendra 
in the vicinity of Mahanadi in the Pandya country. 


It must, however, be remembered that in the RV itself there are no indica- 
tions of this role cf Agastya as the pioncer coloniser of the south. Indeed, there 
could not have been any such indications, for, the expansion of the Vedic Aryans 
towards the south of the Vindhyas clearly belongs to the later Vedic and early 
post-Vedic periods. It must have been in these periods that the family of Agastya, 
the eponymons seer of the RV, led the colonising Aryan missionaries to the south. 
* points out that the Pandyas claim to be the disciples of 
Agastya. The achievements of the preceptor, according to him, must have been 
attributed to the disciples. In Java also the temples of Agastya are found.*** 


Aravamuthan? 


Agastya is thus connected with the North*** as well as tbe South of India. 
He is the first Aryan explorer and the originator of the art of colonisation. A 
great missionary, as he appears to have been, his influence can be traced across 
the seas to the distant lands of Combodia, Borneo and Java. In the Indo-Javanese 
hierarchy of gods, highest rank is given to Agastya?!, It is, indeed, possible to 
recognize in Agastya not only the Aryanizer of the south, but also, the "Titanic 
Architect—the Great Builder of a greater India beyond the seas.?9? 


(225a) Indische Studien I, p:175. 

(226) Ramayana IV-117:14. 

(227) Rāmāyaņa Araņyakāņda 11. 

(228) *Madurai Chronicles”, JOR, Madras, VI, p:293. ae 3 

(229) Agastipurī is mentioned in the MBh, (Vanaparvan 94-1). Te scems to indicate a locality 
near Nasik. The name of Vatapi, who was overpowered by Agastya, is preserved in present 


Badami. R 

(230) The Matsya P. connects him with the Ganges, the Yamuna and EN Ca 5 

(231) Ganguly, “The cult of Agastya”, O JMS, Bangalore, Vol. 27, No. 3 (January, 1927). 

(232) Cf the view of K. A. Nilakantasastri (“Agastya or the Rise and Spread of Hindu culture”, 
JBHU 1, 1937.) : Agastya was an embodiment of the Brahmin intelligence that brought 
about a liason between the Pre-Aryan culture and the new Aryan culture that supervened 


ever all those countries in India and Greater India....”. 
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It is significant that 1-188, which is an Āpri-sūkta belongs to Agastya. It 
appears that by the time of the final redaction of the R V the Agastya-family must 
have been so prominent that it was considered a matter of moment that their Apri- 
hymn should be included in the RV. RV 1-191 is, according to the Anukramani, 
Visaghnopanisad. lt has an Atharvanic character and stanzas 4, 8, 9 from this 
sūkta are repeated in the AV. 


In the AV, Agastya appears as an expert in magic and incantation and is 
mentioned in a long list of seers, like Atharvan, Kašyapa, Kanva, Kaksivàn, 
Purumīdha, Sobhari and Arcanānas.*** In the Maitrāyaņi samhulā,*** cows with 
a peculiar mark on their ears (vistyakarņāh) are associated with him. 


From the Purāņas, we come to know that there were three sub-branches 
with which the family of Agastya was connected—namely, the Paulastyas, the 
Paulahas and the Kratus. About the Paulastyas the following information is 
available. The Vaisali line begins with Narisyanta, the son of Marutta. He 
had a son Dama. Dama’s eighth successor was Trnabindu. "l'rnabindu gave 
his daughter Ilavilā to Pulastya. Their son was Visravas Ailavila. From his 
wife Devavarnini he had a son, called Kubera Vaitravana. Kubera had four 
sons, Nalakübara, Ravaua, Kumbhakarna, Bibhisana and a daughter Sūrpaņakhā. 
All offsprings of Pulastya, except Kubera, were Rakgasas. 'The Matsya, P. (202: 
12-13) states that on that account Pulastya adopted Agastya's son and thencefor- 
ward the Paulastyas became Agastyas. It is noteworthy that all the Paulastyas 
except Kubera belonged to South India and Ceylon. About the Pulahas the 
Matsya P.? states that Pulaha had three sons; but, not being pleased with them, 
he adopted Agastya’s son Drdhāsya and so the Paulahas are Agastyas. The 
Matsya P.? also states that Kratu adopted Agastya’s son Idhmavaha and so the 
Kratus also are Agastyas. Obviously, all these traditions regarding the adoption 
of the sons of Agastya by other families —mostly belonging to tbe South—have 
their origin in the basic tradition of Agastya being the first coloniser of the South. 


The Matsya P. says that Agastya had two sons, Indrabahu and Drdhady- 
umna, while the Brahmanda P. **7 says that he had three sons, namely, Aya, Drdhayu 
and Idhmavāha. According to the Sarvanukramani and the RV, however, the 
genealogy of Agastya can be reconstructed as follows : 


Mitravarunau 
| 


Agastya (m. Lopamudra) Vasistha 


Drlhacyuta 


Idhmavaha 


(233) AV 11:32-3, IV-37-1, XVIII-3-15. In AV IV-29-3 his name occurs as Agasti. 
(234) 1V-2-9. 

(235) Matsya P., 202-10-11. 

(236) 145-114-115. 


(237) 11:32: 119-20. CC-0. Gurukul Kangri Collection, Haridwar 
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Out of these Drlhacyuta is the seer of IX-25. He is not mentioned by his 
name anywhere in the RV. Idhmavāha is theseer of IX-26 and the yi 
says that he is the son of Drlhacyuta. This genealogical tradition seems to eee 
been preserved in the Pravaras of the Agastyas as given by the As$S.288 It is said 
in the sūtra, that the Pravaras are ‘Agastya, Dardhacyuta and Idhmavāha’ or 
optionally ‘Agastya, Dardhacyuta, Somavāha. 


Sayana?? has often made a reference to Agastya being a family-priest of 
king Khela and to Vispalà being Khela’s wife. The RV, however, does As afford 
any clear evidence to corroborate this tradition. On examining al the references 
to Vispala in the RV, Chapekar? comes to the conclusion that Vi$palà was 
not connected in any way to Khela and likewise there is no corroboration that 
Agastya was the priest of Khela. 


— 


(38) Ā+$s 12-15-3 : anea aerated | dtaarēt ata 
ATRIA SETTAAAT | 

(239) Cf.(Sāyanabhāsya on I-117-11, RV, VSM, I, p:732. 

(240) Chapekar, “Agastya”, JBBRAS, 28. p:28. 
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CHAPTER IX 


THE SEERS OF THE PAVAMANA MANDALA 


So far as the main principle governiug its basic structure is concerned, the 
ninth mandala of the RV differs from the other magdalas. The homogeneity of 
authorship which characterises mandalas 2 to 7, and to a certain extent, even 
mandalas 1 and 8, is absent in this mandala. Instead of the homogeneity ofauthor- 
ship, it is the homogeneity of subject-matter which distinguishes this mandala. 
Unlike the other mazdalas the hymns in the ninth mazdala are addressed toa single 
deity, namely, pavamāna Soma. Most of the authors, to whom the hymns in this 
mandala are traditionally ascribed, belong to the families of seers which we had 
occasion to consider in connection with the other mandalas. ‘Though the ninth 
mandala consists exclusively of the siiktas addressed to Soma, this fact must not be 
understood to imply that all the Soma-süktas are included in this mandala. For, 
as has been already seen, we do come across hymns addressed to Soma also in 
other regular mandalas. It would, therefore, appear that the idea of having an 
independent mandala relating to the cult of Pavamana Soma was the result of an 
afterthought. As indicated elsewhere, when the stray and scattered mantras were 
being collected and arranged, during the samhitd-period, two distinct features 
of the social life of that period influenced that activity of the Samhitikarana. In 
the mantra-period which preceded tho satihitd-period, the Vedic people, who were 
essentially nomadic tribal people must have lived a kind of communal life. They 
must have then always thought in terms of the community as a whole. For in- 
stance, the mantras—relating to both the religion of the classes and the religion of 
the masses—must have heen believed to have belonged to the community as a 
whole. When, however, these people began to settle down—mainly in the 
Saptasindhu region—this communal consciousness must have gradually given 
place to family consciousness. It was during this period that the stray and 
scattered mantras came to be organised in the form of the samizs. Naturally 
enough, this new consciousness in the social life of the people, namely, the family 
consciousness, was reflected in the Sarhitikaraņa. The main principle, which 
determined the major classification of the hymns, was the authorship of a parti- 
cular major family. This is how mandalas 1 to 8 were formed. 


Another outstanding feature which characterised the social life of the sarinhitā- 
period was the growing predominance of the Soma-cult. In course of time, this 
cult became so very preponderent that its votaries inclined to make other earlier 
cults, such as fire-worship (Agni), and hero-worship (Indra), subservient to it. 
This second feature of the social life of the Vedic people in the samhita-period also 
necessarily influenced—though not to the same extent as duc first DRUG namely, 
the gro The result 
of this influence was the e e of an independent a tela EM to the 
Soma-worship, that is to say, of the ninth magdala. It must, however, be presumed 
that even before this increasing predominance of the Soma-cult began to have 
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effect in respect of the process of the Sainhitikarana, some Soma-sūktas had already 


been included in other family-mandalas in accordance with the authorship.of these 
sūktas. j 


From what has been said above, it would become easily understandable 
that the magdaladi-paribhasa which is generally constituted of the homogeneity of 
authorship, the division of the sūktas into devatā-groups, and the arrangement of 
the sūktas within devatā-group, in accordance with thé number of stanzas in them 
should be absent in the ninth mandala. The structure of the ninth mandala may be 
said to have been governed by two principles, namely, the homogeneity of subject- 
matter and the consideration of the metres. 


A reference may be incidentally made, at this stage, to another significant 
point pertaining to the structure of the ninth mandala. It is well-known that the 
Sāma-Veda is essentially a derivative literary product. That is to say, most of the 
literary material, which forms the basis of what is known as the Sama-Veda, is 
borrowed from the RV-samhitz. The Sāma-Veda may, indeed be characterised as 
just a musical adaptation of some of the mantras from the RV*. And what is 
pertinent from our point of view is that, quite a large number of such maniras are 
taken from the ninth magdala?. This fact also confirms the character of the ninth 
mandala as the mandala of the Soma-cult, for, the Sama Veda is avowedly intended 
to be serviceable in connection with the Soma-ritual. 


It may also be pointed out that the stanza-refrain, indrāya indo parisrava in 
the last three sūkias of this magdala! clearly implies that these sūktas were intended 
to be employed to accompany the pressing of the Soma-juice. The connection 
of some other sūktas with the different items in the Soma-ritual would also become 
obvious even on a cursory perusal of those süklas. 


As has been already indicated, quite a large number of seers, to whom 
the sūktas in the ninth mandala are traditionally ascribed, have figured in other 
mandalas. Such are, for instance, Madhucchandas (IX.l), Medhatithi (IX, 


(1) The sitktas of the ninth mandala are grouped into metre-groups, such as, the Gāyatri-group 
(1-67), the Jagati-group (68-86), the Tristubh-group (87-97), the Anustubh-group (98-101), 
the Usnik-group (102—106), the Prag@tha-group (107-108) and miscellaneous (109-114). 

(2) The word sāma is explained by scholiasts as : Q1 A AN3A ata SUITE: Way 1 (BAU 
I-3-22 ). sz stands for a rk and ama means TSAI AT SERES Ka: | Sama, thus, means 
vqxfafareer "E. The rk is first transformed into samayoni-mantra merely by changing the’ 
method of itia the accents. In a sāmayoni-mantra, the Udātia is indicated by the figure 1 
placed above the syllable, the Svarita by the figure 2 and the anudatta by the figure 3. „This 
samayoni-mantra is then worked upon by the svaramandala and the six sāmavikāras and isithereby 
rendered into a proper sēman. "The rks which form the basis of the Sāmans in the Pūrvārcika 
of the Szma-Veda are taken out of their original context in the RV and are treated cach by itself. 
In the Uttarzrcika groups of verses—usually three verses closely connected with oneanother— 


are taken to make up S@mans. ira . 
(3) Out of 1504 rks taken as basis of Szmans in the Sama Veda, as many as 549 are from the ninth 


mandala. Next comes the eighth mandala with 362, and then the first maņdala with 206 and 


the tenth with 102. 
(4) RV IX-112-114. 
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2,4), Sunahtepa (IX.3), Hiranyastüpa (IX.69), Asita and Devala (IX.5~7 8-24), 
Drlhacyuta (IX.25), Idhmavāha (IX.26), Rāhūgaņa Gotama (IX.107), Sya- 
vāšva (IX.32), Trita (IX.102), Rahügana (IX.37-38), Medhyātithi (IX.41-43), 
Nidhruvi (IX.63), Kasyapa (IX.64, 67. 4-6,91,92,113-114), Vatsapri Bhāla- 
ndana (IX.68), Reņu (IX.70), Kaksivan (1.116-125, 126.15, IX.74), Vasu 
(IX.80-82), Vena (IX.85), Atri Bhauma (IX.67.10-12, [X.86.4145, X.137.7), 
Grtsamada (1X.86.46-48), Vasistha (IX.90), Nodhas (IX.93), Kanva (IX.94), 
Praskanva (IX.95), Pratardana Daivodasi (IX.96), Vasistha (IX.97.1-3), 
Pramati (1X.97.4-6), Vrsagana (1X.97.7-9), Manyu (IX.97-10-12), Upamanyu 
(IX.97.13-15), Vyaghrapad (IX.97.16-18), Karnasrut (1X.97.22-24), Mrlika 
(1X.97.25-27), Vasukra (IX.97.28-30), Parāšara Saktya (IX.97.31-44), Kutsa 
(1X..97.45—58) ; Ambarīša (IX.98), Rjiévan (IX.98), Rebhasūnu (IX.99-100), 
Visvāmitra (IX.101.13-16); Parvata and Narada (IX.104—105), Gauriviti 
(IX.108.1—2), Sakti (LX.108-14-16); Rnaficaya (1X.108.12-13), and Tryaruņa 
” and Trasdasyu (IX.110). 


As these seers have been already treated in the respective contexts, w« 
need not advert to them again in the present context. We shall refer only to 
such seers of the ninth mandala as have not been mentioned in connection with 
the other mandalas. It may, however, be pointed out, at the outsct, that very 
little information of culture-historical significance is available in respect of a 
majority of these seers. 


Nrmedha 


Nrmedha is said to be the author of IX.27% and 29 and VIII.87-88. He 
is also the joint author, with Purumedha, of VIII.89-90 and 98-99. His name 
occurs in X.80.3. and X.132.7. Sakapüta who is the seer of X.132.7 is said to 
be his son. Nrmedha is traditionally said to have belonged to the Angirasa family.” 


Priyamedha 


Priyamedha, the seer of IX.28 and V1II.57—58, is described as an Angirasa. 
Sindhuksit, who is the author of X.75 is said to be his son. It is possible that 
Nrmedha, Purumedha, and Priyamedha were brothers as is. indicated by the 
medha-ending of their names. Priyamedha is also mentioned as joint author 
of VIIL2 with Brahmatithi. The sons or descendants of Priyamedha are said 


(5) A table showing the classification of the scers of the ninth mandala according to the families to 
which they belong, is given at the end of this chapter. 

(6) Attention may be drawn to the rhetorical repetition of the word, esa, at the beginning of cach 
stanza of this sikta. Such rhetorical repetition must indeed, be said to be the characteristic 
of several other siktas, such as IX-28 (esa), IX-26 (tam), IX+22 (ete.), IX-15 (esa), IX.-37 (sa), 
etc. There are also other rhetorical devices employed in this mandala, such as, stanza-refrains 
(IX-4; 112-114) and the frequent use of different derivatives from the root, pi. 

(7) Cf. Sayanabhasya, RV, VSM, IV, p-40. 

(8) Ketkar, 7rznakofa, III, p-101, suggests that Priyamedha must be a Kāņva but his conjecture 
does not seem to have been corroborated by evidence. 
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to have acted as priests of Udamaya Atreya, who himself was the priest of king 
Anga. This Anga was the son of Bali who had patronised Dīrghatamas. The 
TS mentions three Praiyamedhas who, after a disputation, came to the con- 
clusion that the agnihotrahoma is to be performed twice in a day. The GBu 
refers to the Praiyamedhas as Bharadvajas. Priyamedha makes a reference to 
Indrota, the son of Divodāsa.!2 


Bindu, Prabhüvasu, Brhanmati 


Bindu, the seer of IX.30, Prabhüvasu, the.seer of IX.35-36 and V.35.36 
and Brhanmati, the seer of 1X.39-40, are all said to have belonged to the Angi- 
rasa family.? But they are not mentioned elsewhere in the Veda. 


Ayāsya!! 


Ayāsya Angirasa is the seer of IX.44—46 and X.67-68.15 In the ABs 
he is said to have acted as the Udgatr priest at the sacrifice performed by king 
Hari‘candra.!? 


Kavi 


The authorship of IX.47-49 and 75-79 is traditionally ascribed to Kavi, 
who is said to have been a Bhargava.18 This Kavi seems to have been the same 
as the father of Ufanas,? who is always referred to as Usanas Kavya.?0 


Ucathya 


Ucathya is the seer of IX.50-52. In the MBA he is referred to as the son 
of Angiras.! Mamata was his wife, Brhaspati and Sarhvarta, his brothers, and 
Dirghatamas his son? Ucathya seems to have been a contemporary -of 
Māndhātr to whom he is said to have delivered a sermon on  Kyatradharma.3 
Presumably Ucathya was Māndhātr's priest, along with Vasuhoma. 


(9 Cf. AB VIII-22. 
) TS 2-1-9-1. 

(11) GB 1-3-15. 

) Cf. RV VIII:57:15, 17. 

(13) Sayanabhasya, RV, VSM, IV, pp:43, 49, 53. 

(14) For further details about Ayāsya, please see the tenth chapter. 

(15) Sayanabhzsya, op. cit. p:61. Cf. also RV, X:108:8. 

(16) AB 33-4. 

(17) Itis significant that a seer of the ninth mandala should be mentioned as an Udgdir priest. Such 
a mention would seem to confirm the organic relation between the ninth mandala and the 
Sama-Veda. 

(18) Szyanabhasya, RV, VSM, IV, p:64. 

(19) He is the author of VIII:84 and IX-87-89. 

(20) Cf. however, Bhagavadgitā X-37 : HATTA TAT afa: d 


(21) MBh., Santiparvan, 350. - 
(22) For further details about Dirghatamas and Kaksivān please see the tenth chapter. 


23) M. üntiparvan, 90. 
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VA E 
"Avatsāra 


Avatsāra is the seer of 1X.53-60 and V.44. The 4B*' says of him that, 
as the result of the performance of the sacrifice of five oblations, he attained 
agnilokc. The Samkháyana Brühmama? refers to him as Avatsāra Pra$ravana. In 
V.44.10, Avatsāra mentions himself along with Evāvada and Sadhri? and 
boasts of the power of his hymns thus : “We shall obtain by our excellent sūktas, 
the sūktas of Evavada, Sadhri, and Avatsara, that strength which is covetable 
even to the learned." In IX.58.3, Avatsāra seems to make a reference to his 
patrons, Dhvasra and Purusanti, and to the gifts which he received from them. 
We get some more information about Avatsara's contemporaries from Sāyaņa's 
commentary on this 7k.2? There we are told that Taranta and Purumilha, the 
sons of Vidadagva, also received gifts from kings, Dhavasra and Purusanti, as 
Avatsāra had formerly received gifts from them. According to the Puragas, 
Avatsāra is the brother of Arundhati, who is the wife of Vasistha.*$ 


V Amahīyu 


Amahīyu, who is credited with the authorship of IX.61 is called an Angi- 
rasa. In his sūkta he refers to Divodāsa, Sambara, Turvaša and Yadu.? 
Uruksaya, who is the author of X.118, is said to have been his son. 


Jamadagni 


Tradition ascribes to Jamadagni the authorship of IX.62. He is also 
mentioned with Bhrgu, as an alternative author of IX.65. The first twentyone 
stanzas of IX.67 are believed to make up seven trcas, and each of these seven 
trcas is attributed to one of seven ancient rsis. Among them figures Jamadagni 
Bhargava who is said to have been responsible for stanzas . 16-18. Jamadagni 
is further said to have been the author of III.62.16-18, VIII.101, X.110, 137 
167. According to the Sarvanukramani he is the father of Para$urānia and the 
son of Bhrgu. Sakti Vāsistha is said to have vanquished Visvamitra in a dis- 
course at the sacrifice performed by the Saudasas. Jamadagni, however, impar- 
ted to Visvamitra, the Sasarpari lore which helped to dispel the discomfiture 
of the latter. In connection with this legend Jamadagni is referred to as being 
(24) AB II-24. 

(25) Samkhzyana Brākmaņa 13-3. 

(26) It is suggested that the words K'satra, Manasa and Yajata occurring in that sanza, are also the 

-names of seers associated with Avatsāra. Geldner, Der Rigveda, Il, p:49, regards Ksatra 

Manasa as being the name of a single secr and Evāvada, meaning ‘speaker, of truth' as an 
epithet of Yajata. 

(27) Sāyaņabhāsya, RV, VSM, IV, p-73. 

(28) Cf. Mankad, Date of Rigveda, p-30. N 
For further information about Avatsára see chapter on the Satarcins. 

(29) Sayanabhasya, RV, VSM, IV, p-75. + : 

(30) RV IX-61-19. ; 

(31) Cf RV VIII*53:15-166.0. Gurukul Kangri Collection, Haridwar ` 
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very old (palasti.). In VIII. 101 Jamadagni eulogises a cow and exhorts the 
people not to kill her. < 
In a rajasitya sacrifice performed by king Hariscandra V 


: à aidhasa, Jamadagni 
is said to have officiated as the Adhvaryu.?3 d ET 


to; 5 t i He is also said to have performed 
the Caliratre yāga which annihilated poverty from his family.4 In the AV he 


is mentioned along with Asita, Atri, Kanva and Vitahavya in the Krmināsana- 
sūkta.” Similarly, in the Kesavardhana-sūkta of Vitahavya, Jamadagni is said 
to have dug out the medicinal herb kesavardhani for his daughter.38 Jesmadirsa is 
also the author of the Āpri-sūkta in the tenth mandala.9* This indicates the exis- 
tence of the Jamadagnis as a separate gotra before the end of the Rgvedic period. 


It is indeed surprising that in the RY, the Jamadagnyas should occupy 
a comparatively inconspicuous position. In the sülia-lists, however, they 
have assumed a position of a very great importance. Not only are they numeri- 
cally one of the largest of the gotras but they invariably come first in the pravara- 
lists. From the point of view of the sūtras, they are in fact, the Bhrgus par- 
excellence. The Jamadagnyas seem to have completely superseded the ancient 
Grtsamadas, who came to be relegated to the Kevala-Bhargavas. 


According to the MBh, Jamadagni was the son of Reika Bhargava and 
Satyavati who was the daughter of Gadhiraja. Renuka is said to be Jamadagni's 
wife from whom five sons—Rumaņvān, Susena, Vasumān, Vi$vavasu, and 
Parašurāma, were born. A number of legends indicating his irascible temper 
are given in the Puragas. The Ksartaviryas of the Haihaya country are said 
to have killed Jamadagni. His son Parašurāma, therefore, took revenge upon 
the entire community of the Ksatriyas and annihilated it 21 times. The MBA? 
states that it was Jamadagni who first introduced the SŠrāddha-rite. 


Bhrgu 


Bhrgu, the son of Varuna, is traditionally mentioned as the alternete 
author, with Jamadagni, cf IX.65 and with Mathita and Cyavana, of X.19. 


(32) Cf. RV VIII-101-15 : 
: to 1 ! T 5 
aa SAT gea agai adaga TE | 
ši x > 7 1 E 5 Lu R S CS 
g g ald feng sala at eme atz |l 
(33) AB 7-16. 
(34 CR TS 7-1-9-1 and PB 21-10. 
(85) AV II-32-3. 
(86) AV VI-137-1. 
(37) RV X110. : a 
(38) Cf. Brough (“History of the Gotras’’, RAS 1946), conjectures that in origin the AV represents 
the tribal collection of the Aryan community distinct from that in which the RV grew up. If 
the Jamadagni-Bhrgus may be taken as in some way representing this tribe, their growth in 
power and mastoa in the post-Rgvedic society can casily be understood since their knowledge 
of charms and spells would be very highly thought of. . ` 
(39) MBh, Asrama. p. 95-3. 
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Though the members of the family of Bhrgu have played quite a significant role 
in the composition of the Veda, it is indeed, curious that Bhrgu himself should 
have been mentioned as an author only very rarely.'? As a matter of fact, Bhrgu 
‘seems to have come to be regarded almost as a mythical figure already in the 
early Vedic period. His being described as the son of Varuna is presumably 
indicative of this fact. 


The name Bhrgu occurs eighteen times in the RV—in all passages except 
one, in the plural form. Even in the single passage, where it occurs in singular 
namely 1.60.1, there is reason to suppose that it denotes all Bhrgus collectively. 
There is again only one single occurrence of the adverbial form, bhrguvat.™ It, 
thus, becomes almost impossible to derive from the RV any information about 
Bhrgu, the progenitor of the Bhargava family. 


Various legends are narrated in the Vedic and the post-Vedic literature 
regarding the nativity of Bhrgu. The PB,” for instance, attributes his pater- 
nity to Varuna and he is described as Vāruņi Bhrgu also in the $B," the 
Tailtiriya Áranyaka'^ and the Taittiriya Upanişaa. According to the AB he was 
born from a third part of the semen of Prajàpati while the TB tells us that 
he was born from Indra's semen." The MBh, however, gives different accou- 
nts of his birth.'* The Adiparvan!? informs us that Bhrgu was born from the 
heart of Brahman. The Anušāsanaparvan, on the other hand, informs that Bhrgu 
was born from the seed of Prajapati which had fallen in fire. In the Purātas*! 
he is represented as Laving been one of the nine mental sons of Brahman, only 
the Bh@gcvata P9? pointing out that he sprang from the skin of the creator. The 
Manusmrti characterises Bhrgu as ‘fire-born’ and styles him as ‘Manavo Bhygul’® 
It will be thus seen that in the Brahmanas, the MBh, the Purāzas and the Smrti, 
some allegorical mode of describing the origin of Bhrgu has been resorted to. 
This clearly indicates that, being a seer of remote antiquity, the tradition re- 
garding his birth and parentage was completely forgotten. 


(40) Another seer to whose descendants, the authorship of quite a large portion of the RV is tradi- 
tionally ascribed but who does not himself appear as the author of any of the mantras, not even 
rarely as does Bhrgu, is Angiras. A separate appendix to this chapter, dealing with Angiras, 
is attached at the end of this chapter. 

(41) RV VIII-43-18. 

(42) PB 18-9-1. 

(43) SB 11-6-1-1. 

(44) Taittiriya Aranyaka 9-1. 

(45) Taittiriya: Upanisad 1-3-1-1. 

(46) AB 3-34. 

(47 TB 1-8-2-5. 

(48) Cf Sukthankar, “Epic studies VI, “The Bhrgus and the Bharata”, ABORI, Vol. XVIII, 
pp*1-76. 

(49) MBh 1-60-40. The Vayu P. 1-9-100 corroborates the account of the MBA. 

(50) Chapter 95. 

(51) Cf. Vayu P. 1-9-103. 

(52) Bhāgavata P. III- 12-23. 

(53) Manusmrti V-1, 2; VII-2. 
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Etymologically the word Bhrgu has been derived from the root bhrj, "to 


burn, to roast?! Yaska59 derives it from the root bhrajj to roast. The MLB 
connects the word bhrgu with bhrk which means ‘flame’. 
Bhrgu with fire while Kuhn and Barth’ 
the form of lightning.5? 


Bergaigne?” equates 
* say that Bhrgu represents the fire in 
One thing would emerge from all this, namely, that 
Bhrgu was believed to have been associated with fire in some special MG 
It would, indeed, appear that, Bhrgu (—and, after him, the Bhrgus—) was 
regarded as the discoverer of fire for mankind. Fire is, however. d Dd in 
the RV as having been discovered elso by Mātarisvan. There is calli no con- 
tradiction in such statements. For, Mātarišvon may be said to have discovered 
the physical phenomenon of fire, while Bhrgu was traditionally believed to 
have been the first to utilise fire in Vedic ritual and to have thus been responsible 
for the ‘ritualistic’ discovery of fire.9 It is often suggested that Mātarisvan found 
fire in its natural condition, while Bhrgu produced it through his might, that 
is, through churning. It is well-known that it is this latter fire whick: plays 
such prominent role in ritual. This supposition is confirmed by the various 
passages in the RV, where the Bhrgus are referred to. The Bhrgus are men- 


‘tioned about a dozen times in the RV, in the Agni-hymns, where they are chiefly 


connected with the bringing forth of fire to men. They are said have performed 

sacrifices and worshipped fire for divine birth.® It seems that fire was first brought 

forth by Matari$va, the messenger of Vivasvan, and he handed it over to Bhrgu 
as a treasure.? Mātaričvā is said to have kindled the hidden Agni for the Bhrgus.$? 

In one passage, Bhrgus are stated to have found out Agni, lurking in the waters.9! 

Matarisva and the gods are said to have fashioned Agni for Manu while the 

Bhrgus produced him with might. Worshipping him in the waters the Bhrgus 

placed him in the abode of Ayu or man.*$ Mātarišvā is said to have acted as 

a messenger to Vivasvan in bringing fire to Bhrgu.'” The Bhrgus established 

(54) That root has its cognates in Greek phlego, in Latin flagare, fulere (to blaze). 

(55) Nirukta 3-17. 

(56) MBh 13-4122. 

(57) Cf. Sukthankar, “The Bhrgus and the Bharata”, ABORI XVII, p:2. 

(58) Cf. Sukthankar, of. cil. 

(59) Sāyaņa, however, explains the word as : bhrgavah bhrastārah havisām papanam va. (Sayanabhasya. 
RV I-127-7, VSM, I, p:807) and bhrgavah papasya bharjakah (Sāyaņabhāsya, RV 1-143-4, VSM, 
I, p-897). 

(60) weller (“who were the Bhrguids ?" ABORI XVIII, p:300) compares Matari$van to 
Prometheus. Bergaigne (Sukthankar op. cit.) identifies Bhrgu with Agni. Kuhn and 
Barth (Sukthankar, op. cit) agreed in regarding the Bhrgus as personifications of ous 
flash and Kuhn has tried to harmonize the Greek myth with the Vedic. po in his 
Vedarthayatna (Vol. 1 -866-69), identifies Mātarišvā with lightning, Vivasvān wi "ajamāna, 
A Va RN and Manu with human beings. eber (Sukthankar, 
op. cit) sees in the legend in the SB a relic of primitive Indo-Germanic mythology. 

(61) Cf. RV I-127-7, 1-158-6. 

(62) RV I-60-1. 1-93-6. 

(63) RV III-5-10. 

(64) RV II-4-2. 

(65) RV X-46-9. 

(66) Ry II-4-2. 


(67) RV VI-8-4. 
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Agni in the woods as a friend; or as a treasure among men; Agni is accord- 
ingly described as Bhrgu's gift." The Bhrgus rubbed the Aragis and invoked 
fire with prayer. They cause Agni to shine forth in the woods with songs of 
praise. They brought him to the navel of the earth.” 


The various legends’ about the bringing of fire to the earth which are 
alluded to by ancient rsis prove beyond doubt that Agni was brought from afar 
by some super-human agency. The discoverer, as we have seen above, is 
always mentioned as Mātarišvan, a being, whose nature is not explained and 
who is said to have brought ‘Agni’ ‘from heaven’ and to have given him as a gift 
to the Bhrgus. These latter, in their turn, after having again concealed him 
in the woods, brought him forth and gave him to men—or to Manu—symbo- 
lically representing mankind as a whole. This can only mean that the illustri- 
ous priestly family of the. Bhrgus claimed that their ancestors taught men to 
produce fire by friction and also initiated them into the proper fire-cult, 


As the ancient ancestors of mankind and particularly as the earliest spon- 
sors of the fire-cult, the Bhrgus are mentioned in the RV in association with the 
Angirasas,’> the Navagvas’® and the Atharvanas.”” They are, indeed, also 
said to have formed a special class of Pitrs. The AV tells us that Bhrgu went to 
heaven by offering sacrifice.”* Their association with waters? and with the 
Maruts® is further indicative of their rapidly growing mythical character. 


In a couple of passages they appear as model artisans and chariot-buil- 
ders.*! Such references seem to imply that, apart from being the principal 
initiators of the fire-cult, the Bhrgus were well-known for their pioneering acti- 
vity also in other spheres of social life. Other socio-historically significant refer- 
ences to the Bhrgus are those where they are mentioned by the side of the 
Druhyus®? where they are mentioned as the destroyers of Makha,9 and where 
the progenitor of the family is said to have killed Vala. The MBA mentions 
Bhrgu as the progenitor of onc of the mülagotras along with Angiras, Kasyapa 
and Vasistha.s 
(68) “RV VI-15-2. 

(69) RV I-58-6. 

(70) RV III-2-4. 

(71) RV 1-127-7. 

(72) RV IV-7-1, X-122:5. 

(73) RV I-143-4. 

(74) Gf. TS 2-6-6 and 4-6-5-2. 
(75) Ch RV VIII:43-13 and X-14-6. 
(76) Cf. RV X-14-6. 

(77) Cf. RV X-14-6 and X-92-10. 
(78) AV IV-14-3, 

(79) RV VIII.35:3; X-46-9. 

(80) RV VIII-35.3. 

(81) RV IV-16-20; X-39-14. 

(82) RV VII-18-6. 

(83) RV IX-101-13. 

(84) Cf. AV II-5-3. 


(85) Cf. MBh XII-296-17. 
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The Bhrgus are renowned also as the founders of the Atharvanic religion 
along with the Atharvans and the Aūgirasas. It is on account of this that the 
AV is also called the Bhrgvangirasa Veda. These seers believed not only in the 
Rgvedic. deities but also in the Ātharvaņic deities. They combined in them- 
selves the offices of priest, physician, and magician and ‘popularised the wor- 
ship of the Pitrs The inherent unity among the members of the two families 
of the Bhrgus and the Afgirasas must have been stabilised even in the period of . 
the RV. Indeed this unity seems to have been crystallised to such an extent 
that some seers get the denominations of both the families in later times. In 
the MBh, too, we find the continuation of the Vedic traditions about the Bhrgus 
and the Angirasas. A common source is here mentioned of both.s* 


Several historical problems relating to the Bhrgus have been mooted and 
discussed by scholars. For instance, an attempt is made by Padmanabhayya? 
to determine the probable cradle of the race of the Bhrgus. According to him, 
Kušadvipa, Salmalidvipa, and Krauficadvipa show evident traces of the acti- 
vities of the Bhrgus. He says :, “The migration of the Bhrgus to this country 
must synchronise with the conquest of Babylon by the Kassites, a branch of 
the ancient Hittites. Kasyapa took the entire land from Paragurama, the last 
Bhargava and banished him out of the country. This must have occurred about 
2400 B. C." Padmanābhayya further suggests that the Bhrgus were the 
Dravidians, the first to enter this country by the sea in South India. On the 
other hand, discussing the relations between the Aryans, the Indids and the 
Bhrguids, Weller says, “The extremely ancient Para$urāma saga, in my 
opinion, is reminiscent. of a hoary past in which the ancient Indian people were 
in possession of India, having overcome the autocthons and compelled them to 
retreat into the wildernesses. The central point of the saga of the Bhrgvids, 
is, however, the struggle with the ancient Aryan military aristocracy, which 
took place in a much later epoch. The credit of the unification of the Aryans 
‘and the Indids in the MBh is principally due to the Bhrgvids.” It has also been 
suggested that the original home of the Bhrugs had been somewhere towards the 
West, probably in Iran, whence they came to have migrated to this country 
and then, later on, in the south. Historically the Bhrgus are believed to supply 
the connecting link between the Semitic and Aryan cultures. 


The Sarvanukramani mentions the following fourteen members of the 
family of the Bhrgu as seers of Rgvedic mantras: Ita (X.171), Ušanas (IX. 
87-89), Kavi (IX.47), Krtnu (VIII.79), Cyavana (X.19), Jamadagni (11.62 
16-18; VIII.101, IX.62,65,67), Tānva (IX.93), Nema (X.89), Drayoga XXE 
102), Prthu (X.148), Rama (X10), Somāhuti (IL), Syümarasmi (X.77). 
(86) Cf. MBh XIII-85-35. Sukthankar (“The Bhrgus and the Bharata”, ABORI, XVIII, 
pp: 1-76), has conclusively proved the great influence exerted by this very ancient clan . of the 
Bhrgus (which process he styles as ‘bhrguisation) on the development and shaping of the epic. 
Shende (“The authorship of the MBh”, XXIV, pp:67-82) has further pointed out that 
Bhrgvangirasas were jointly responsible for the final: redaction of the MBA. 

(87) “Ancient Bhrgus", JOR Madras, Vol. 31, pp:55 and 80. 

(88) “Who were the Bhrguids", ABORI, Vol. XVIII, pp:296-302. 


(89) Ther Bhargava scers has been discussed in the relevant chapters. 
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In the ritual literature there are clear references to the Bhrgus as an authentic 
family and to their special practices, such as those connected with the fire-pilino 
and the mode of dividing the offerings. "The family of the Bhrgus seems to have 
been divided in later times between the Aitasàyanas and the Ajaneyas.90 The 
Bhrgus are mentioned to have performed various rites such as Agnisthapang 
and the dasapeyekralu.?? 


Vaikhanasah 


A hundred Vaikhànasas are traditionally regarded as the seers of IX. 
66. "The Ārsānukramaņi?! characterises them as asiddhagoirah, that is, whose 
gotra is not known or proved, that is why the tradition of the authorship of this 
sūkta is so vague. For, a hundred authors ‘seeing’ a single small sikta, appears, 
on the face of it, quite unconvincing. It seems that the Vaikhānasas constituted 
a specific group of ascetics of the type of the munis? The TĀ” tells us that 
they were born from the nails of Brahma, who was practising penance, while 
from his flesh were born the Vātaratanas and from his hair the Valakhilyas. 
According to the PB?” all of them were killed by Rahasyu Devamalimluc at 
the place called munimarana. The TA further tells us that Puruhanman was one 
of the Vaikhanasas. Vamra Vaikhānasa is mentioned as the author of X.99. 
Elsewhere he is said to have been helped by Indra.9$ 


The Seven Seers 


The first- twentyone stanzas of IX-67, which consists in all of 32 stanzas 
are grouped into seven trcas, and tradition ascribes the authorship of these seven 
trcas respectively to the seven seers, namely, Bharadvaja, the son of Brhaspati 
(1-3), Kasyapa, the son of Marica (4-6), Gotama (7-9), Atri (10-12), Visvamitra 
(13-15), Jamadagni (16-18), Vasistha (19-21), and Pavitra Angirasa (22-32). 
It is needless to point out that these seven seers later on came to be known as the 
Saptarsis and were identified later with the seven stars of the Great Bear. The 
last eleven stanzas are ascribed to Pavitra Angirasa or to Vasistha or to both. As 
Geldner has rightly pointed out” this sūkla scems to be intended as a kind of 


(90) Xausītaki Brahmana 30-5; Cf. also AB. VI-33. 
(91) TS 4-6-5-2. 
(92) TS I-8:18 and PB 18-9.2, 


(93) Sayaņabhāšya, RV, VSM, IV, p:100:  STQWEHTRT demmangm: SET RTA: | 
(94) Arsanukramani published by Bibl. Ind. p-262 : 


ARTA Tata qud 
FATT ATA Ud AREA 1 


(95) From a reference in the Szkuntala of Kālidāsa (1-24) 
the Vaikhānasas were observin: 

(96) TA 1-23-3; XIV-9-29, 

(97) PB XIV-4-7. 

(98) RV I-51-9 and I-112-15. 
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roundelay or glee (Rundgesang). Another very remarkable thing about thi 
sūkta is that its last two stanzas100 declare that whoever recites or learns T 
pavamdnis, which, indeed, constitute the essence (rasa) brought together b de 
rsis would obtain all the sweet blessings on this earth, Tee two stanzas de a 
the nature of a phalaśruti and clearly smack of lateness. It would appear that 
some member of the family either of Angiras or of Vasistha Pelo SK alater 
period, made up this sūkta out of the stanzas relating to paaa TA selected 
from the compositions of the seven traditionally recognised ancient ues To 
this made-up sükla, that later author appended a few of his own stanzas ane a 
phalasruti.' Presumably, the personal name of the author was forgotten. He 
therefore, came to be called Pavitra which latter is obviously an ends ane 
derived from the subject-matter of the sükta. 


Vatsapri Bhalandana 


Vatsapri, the son of Bhalandana, is the traditional seer of IX-6£ and 
X-45-4—06. In his sūktas, included in the tenth mandala he refers to : Bhrgavah 
(X-46-2), Vaibhüvasa (X:46-3), Mūra and Amira (X-46-4), Trita (X-46-6), 
Bhrgu and Manu (X-46:9). According to the Puranas) the genealogy of 
Vatsapri will be as follows : 


Manu Vaivasvata 
Nabhaga 


Bhalandana 


Vatsapri 


Vatsapri appears as the author also of the TS 2-1-6; the Kathaka S. 19-12; 
and the Maitrayagi S. 3-2-2. According to the PB he is also the seer of a sāman. 
The $B! mentions a vilsapra sēman which is said to be conductive to the logevity 


of the people. 


(100) Ry 1x-67.31-32 : T: TARAGA: id wa | 
Wd a qaem ated aaa 
amet ANA: Wed ud | 
qui uidi gg i undam 

(101) Cf. also Vaidya, History of Sanskrit usu p: 67. 

(102) Cf. Bhzgavata P. 9:2-23 and Visnu P. 4-1-15. 


(103) PB 12-11-25. 
(104) SB 6.7.4.1. 
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: According to the Matsya P.95 and the Brahmanda P.,99 Vatsapri’s father 
Bhalandana, was a seer of mantras belonging to the Vaisya caste? which he had 
to accept because of his karma. The Brahmanda P.,9? however, tells us that he. 
was eventually accepted to the Brahminhood. Bhalandana is said to have beep, 
a gotrakāra of the Atri-family.!9? 


Rsabha Vaišvāmitra 


Rsabha, to whom the authorship of IX:71 is traditionally ascribed is the 
son of Višvāmitra.'!? He must not, however, be confused with Rsabha Yajfiatura, 
the king of Sviknas, who is said to have performed the A$vamedha sacrifice.!! 


Harimanta Angivasa 


Traditionally Harimanta is said to have been the seer of IX:72. He is 
described as an Āngirasa. Ketkar,!? however, does not include him in the 
list of the Angirasas. Harimanta is not known from any other sources. 


Pavitra 


The authorship of IX 73 is ascribed to Pavitra, who is said to have been 
an Āngirasa or a Vāsistha. He is also mentioned as the author of IX-83. Presuma- 
bly this Pavitra is the same author who made up a roundelay out of the stanzas 
composed by the Saptarsis (IX:67). As has been already indicated the tradition 
regarding the personal name of this author was lost anda fictitious name is, 
therefore, given to him. It is significant that the sūklu IX-83 begins with the 
word pavitram. His family-relations also seem to be doubtful. 


Vasu Bharadvaja 


The Anukramani ascribes the authorship of IX-80-82 to Vasu, who is called 
a Bharadyaja. No further information, however, about him is available in the 
RV and elsewhere. 


(105) Matsya P. 145—146., : 
(106) Cf. Brahmanda P. 2-32-121 and Markandeya P. 113-3. The latter Purzna informs us that he 
married Saunanda alias Mudavati, the daughter of Vidüratha. 


(107) Op. cit. Cf. also Baudhzyana $$ : şai >ardasatī xafa, maaa anah — 


Himtefa | and also Apastamba SS which, however, says UTR UT fart araia | 
(108) Brakmanda P. 7-42. 
(109) Citrav, Pracina-caritra-kofa, p*399. 
(110) Cf. AB VII-17. 
(111) Cf. SB 13-5-4-15. 
(112) Jūānako$a, III, p-103. Ketkar’s conjecture seems to have been based on the fact that Auri 
is the author of IX-86.-41-45 There is also another possibility of his being misled by the 


statement of the Anukramani...... fasaa darai fala aaga aera etc. He scems 


to have read this as fasar Ataratt fEduauragd Ls LE etc. 
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Prajapati Vàcya or Vai$vamitra 


The tradition ascribes the authorship of IX-84 to Prajapati, the son of 
Vak. He is said to have been the author also of IX-101-13-16, but there he is 
described as Prajapati Vacya or Prajapati Vaisvamitra. The author of III-38- 
54-56 also is, according to the Anukramani, Prajapati Vācya or Prajāpati Vaisvā- 
mitra. Both the personal name, Prajapati and the family-name, Vācya, are, 
however, evidently fictitious. They may have been given to an author who was 


a descendant of Vi$vamitra, Mankad seems to assume two different Prajapatis 
having two different patronyms!3, 


The three rsi-groups 


The Anukramani groups the first thirty-stanzas of IX-86 into three 
decades and ascribes their authorship respectively to the three specific rsi-groups 
with peculiar double-names, namely, Akrstah Māsāh, Sikatah, Nivavarih, and 
Préniyah Ajab. The fourth decade is ascribed to the three groups together. 
It is quite obvious that these names, which are but three common nouns with 
adjectives, ere artificial and could not have been the original names of rsi-groups. 
There are, however, no indications available, either in this sūkta or elsewhere, how 
these names could have been at all thought of. Do they indicate any special 
peculiarities of the ways of life adopted by those rsi-groups ? Ketkar charac- 
terises the first and the third group as Atrcyas!?— but. without any apparent 


justification. 


U$anas 


Tradition ascribes the authorship of IX-87-89 to Ušanas. Particularly in 
respect of X87, this is obviously a mistake occasioned by a wrong understanding 
of the third stanza in that sūkta.!!$  Usanas is mentioned as the author of VIII-87 
also. The 7S1? mentions him to be the priest of the danavas. According to the 
Jaiminiya Upanisad Brahmaga® he was the supporter of the Asuras. The various 


Purāņas give his parentage differently as follows : 


(113) Date of Rigveda, p-20. ET hd 4 
(114) Cf. Szyanabhzsya, RV, VSM, IV, p:16l : A47 AAA SISSE TIT TTT ST 


MST ATT: S4Ā...... l 


(115). Please refer to foot-note 112. 
acl 1 ES 

(116) RV 1X-87-3.; PITAA: WRIT S GIGI RUIN SAAT Susi | 
Th 1 D V = 
a fafeae fied gararadisd ¢ Gea ara dena 


(117) TS 2-5-8. 3 
(118) Jaiminīya Upanisad Brāhmaņa 2-7-2-—6. 
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————DÓ———————————————— 


The Purāņa Parentage of Usanas 
— i rs: 
(1) The Matsya P. 249-7 and the Varuni Bhrgu and Puloma 
Brahmanda P. 73:31-34 
(2) The Visnudharmottara P. 1-106 Bhrgu and Usas 
(3) The Bhagavala P. 4:1 Kavi and Khyati 
(4) The Brahmanda P. 3-1:74 Bhrgu and Divya 


The names of the wife, son and daughter of Usanas are also given differently 


by the Puranas : 


SSS 


The Purana The name of the wife of The name of his 


Usanas son or daughter 

(1) The Bhagavala P. Ūrjasvatī, the daughter Devayàni 

5:1 of Priyavrata 
(2) The Matsya P. 47 Jayanti, the daughter Devayàni 

of Purandara 

(3) The Bhāgavala P. Angi, the daughter of Sanda, Marka, 

7-5-1 the Pitrs Tvastr and Varutrin 
(4) The Brahmanda P. Gau, the daughter of — 

3.1: 74 the Pitrs 
(5) The MB, Sataparva — 

Udyogaparvan, 117 
(6) The Padma P. 37 — Arajà 


S A S T S EK N K KA K E I-II TII T NAT TS 


The name of Usanas occurs seventeen times!!? in the RV and is to be met 
with in all the mazdalas except the second, the third and the seventh. It also 
occurs once in the AV. A close scrutiny of all these passages would give us the 
following information about him. 


(1) He was regarded as one of the best poets and a learned rsi!2°. Usanas 
has become a standard of comparison for gods and sometimes he is said to have 
been associated with gods. 


(2) In IX-87-3, he is referred to as being a rsi vipra and a leader (puraeta) 
of the people. He is stated to have discovered the hidden nature of the cows and 
of their mysterious title. 

(119) Cf. RV 1-51- 10-11, 83-5, 121-12, 130:9; IV-16-2, 26-1; V-29-9, 31-8, 34-2; VI-20-115 
VIII-7-26, 23-17; IX-87-3, 97-7; X-22-6, 40-7. Cf. also AV IV-29-5. 
(120) In the Bhagavadgītā X-37 also Kygna says that he is Usanas among the kavis. 
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(3). He is said to have established fire for Manu (VIII-23-17). This 
seems to have been corroborated by Vamadeva’s utterances in IV-96-]. 


(4): U$anas is^ frequently associated with Indra, and Kutsa.2! Ufanas 
is said to:have increasedšthe vigour of Indra.122 At another place he is said to 
have fashioned a thunderbolt for Indra.!22 Indra is reported to have given him 
plenty of wealth.!?!, j 


(5) In I-130-9, Usanas is invoked for help. 


It would be thus seen that the passages in the RV refer to Usanas, the son 
of Kavi, as an authentic person.!* In later literature, Učanas has been described 
as the preceptor of the Asuras, who were contesting with the gods, and is referred 


to as Sukracàrya.1?0 


The MBA? tells us that Bhrgu had two sons. First was Sukra, who was 
the preceptor of the dailyas and the gods'and the second, Cyavana. Both are 
often spoken of as Bhārgavas. "The former is sometimes called Kavi,!2$ some- 


times mentioned as distinct from Kavi!®® and more often referred to as Kavis ^ 


son!?? or as Kāvya,?! In the MBA Sukra is generally associated withthe ddityas, 
the dénavas, and the Asuras and is mentioned as having been their guru, ācārya, 
ubādhyāya, purohita, and yajaka. In, later notices, he becomes the guru and ācārya 
of both the gods and the Asuras. He is believed to have possessed the power to 
restore the slain Asuras to life by means-of a potent spell called Mrta-surkjtvani, 
which he is said to have obtained from Siva. Kaca, who was the son of-Brhaspati, 
the preceptor of the gods, succeeded, by strategem, in learning the spell from 
Sukra, and thus helped:the gods to vanquish the Asuras. 


Sukra seems to have been connected rather with the central region of 
Northern India, for, Yayati, the king of Pratisthāna, is said to have met his 


daughter Devayàni near his own territory and married her. “It may be further 
pointed out that Kapalamocana on the Sarasvati is called the Aufanasa Tirtha.!s? 


The foregoing account of Utanas Sukra as given in the MBh and the account 
of Kavya Ušanas in the RV, if carefully sifted and compared would lead us to the 
conclusion that the two are identical. ` 


(121) Cf. RV V:29-9; 31-8. Ketkar ( Jrignakosa, Ill, p:71) conjectures from V:29:9 thai 
Ušanas must have been the priest of Kutsa to whose house Indra came when Ušanas invoked 


him. - 


` 


- (122) RV 1-51-10. .. (123) RV 1-121-12. « (124) RV VI-20-11. 


(125) Chapekar (*Usanà Kavya”, Prasāda, September, 1950), however, argues that Usanas must 
have originally denoted, the planet Sukra (Venus), the harbinger of dawn, and that, later 
on, this planet must: have been apotheosised. S ME 

(126) Like the Rgvedic personalities, Trita, Yama and Kršāšva who aro areas in the Persian 
heroic poetry as Thractan ‘(the descendant of Athvya), Yima and Karesaspa respectively, 
Ušanas Kavya also appears as Kaus (Kava Uś) at a later period in the Persian legends, 
Unfortunately, the stories about Kava Us are very few and brief. . 


(127) MBh 1-66-2605-1. (128) MBR 1-76-3196. (129) MBh 1-66-2606. 
(130) MBK 1-66-2606. (131) MBh 1-85-3527. 
(132) Kane, History of Dharmašāstra, XV, p:763. 
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V Andhigu 


The sūkta, LX: 101, is again à kind of roundelay, the first twelve stanzas of 
which have been grouped into four trcas each irca being ascribed to a different 
seer. The last four stanzas of the sūkta are, as indicated elsewhere, the composi- 
tion: of Prajapati Vacya, alternatively mentioned as Prajapati Vaisvamitra who 
must have been responsible for making the sükta into a homogeneous whole The 
first trca of the sūkta is ascribed to Andhigu, who is said to have been the son of 
Syavasva Atreya. A reference to the latter has already been made in the chapter 


dealing with the Atris. 
Yayati 


Yayati, the son of Nahusa, is traditionally believed to have been the seer 
of the second trea of IX-101. This Yayāti seems to have been referred to in 
1-31-17 and in X-€3-1,53 as a model for sacrificers. His genealogy can be 
reconstructed from the Purdzas!*! as follows : 


Ayu (m. Viraja, the daughter of the Pitrs) 


| 


Nahusa (He was transformed into a boa) 


| 
| | | | 


Yati Samyati Ayati Yayati 


Yayāti is said to have married Devayāni, the daughter of Sukra, as well as 
Sarmistha. His sons, according to the Vayu P. 2:31 and the Karma P. 1:22, were 
Turvasu and Yadu born from Devayani and Druhyu, Anu and Pūru from 
Sarmistha. Before taking to a forest-life, Yayati divided his kingdom amongst his 
sons. There is a place called Yāyātatīrtha! on the bank of the river Sarasvati, 
which seems to have been named after him. It may be assumed on the basis of 
the Purānic accounts that his kingdom had extended from the Himalayas up to 
the central provinces. The genealogy of Yayati as given above, does not, how- 
ever, tally, with the genealogy as given by the Sarvdénukramani}86 which gives it as 
follows : 

Savarna 


Manu (Sāvarņi or Sāvarnya) 


Nahusa 


| 
Yayati 


and RV X-63-1; TNAX dguku afēfā dar eme refi garg T: | 


(134) Cf. Matsya P. 15-23. (135) Kane, History of Dharmasastra, IN, p 829. 


136) Cf. Szyanabhasya, RV, VS (D: 
(136) gan 92810. Guru uan Dolo cor. Haridwar 
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The only thing common to these. two "Yayatis—the P. 
is that both of thenz are Nahusas. In RV X-62-8, there is a eulogy:of king Manu 

the son of Savarna.; .The T$. of that hymn is Nábhànedistha Rr E. 
occurs a sort of blessing to Savarni Manu. In X-62-10 Yadu zd Turvy d 
mentioned and Sàyana!? characterises them as Rājarsis. The question WA a 
How are we to reconcile the account of Yayāti as given in the Purāņas with the 
one given by the Sarvānukramaņī ? A hypothesis ny be hazarded in this conne 

tion. On the basis of the information given in the Purāņas, it is possible to "e 
that there were two Yayātis whose genealogies could be yncnroned as follows :- 


auranic and the Rgvedic— 


S i 
Daksayani (m. to Vivasvat) 
| : l i 


: Samjītā Tvāstrī ' 


Daksa ša : p 


| | ST. : Samjiia Savarni SU 


Vaivasvata Manu Yama Yami Sāvarņi Manu >  Sanaiscara 


$ | j 
| r : ` Nahusa 
| | <. Ilā D 


Nābhānedistha | (m.toBudha) `  Yayāti 


| 
ļ | 


{ 
Iksvāku Saryati 


Purüravas SA 
| Es 
| atis 
Ayu Amāvasu g seh T 
i teed e 
Al | | | | ^ 
Ksatravrddha Rambha Raji Nahuga. . Anenas DEC. 
. E f 
| | A 3 E vi. 
Yati ; Yayati Tee eee de “y 
| A 5 
| | el | L^ dns 
Yadu Turvasu Druhyu Anu  Püru 


v 
3d 


It would now appear that Yayati, the seer of IX-101-4-6, is not the Yayati who, 
is mentioned as the great grandson of Purūravas. The Yayāti of the RV must 
have been more or less contemporaneous with Nābhānedistha. Such an assump- 
tion would seem to conform with the tradition mentioned in the Sarvznukramani, ; 
ki $ te e 


1 $E À 5 k «x. 
(137) cr. Sayanabhasya, op. ToP! GUI Kangri Collection, Haridwar 
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tha is the seer of X-62-11, which contains a eulogy of 
even with this hypothesis, the contemporaneity of 
which is clearly indicated in X-62-10, 


namely, that Nabhanedis 
Manu Sāvarņi. However, 
Manu Savarni with Yadu and Turva, 
would remain unexplained. 


Nahusa 


The third triad in IX-101 is ascribed to Nahusa, who was presumably the 
son of Manu Sārnvaraņa. It is difficult to determine whether this Nahusa is to 


be identified with the Nahusa, who is mentioned in VIII-46-27. 
Manu Samvarana 


of IX-101-10-12. 


Manu Sārhvaraņa is the traditionally recognised seer 
Janu Vaivasvata!?8 


It must be remembered that this Manu is guite different from N 
who is referred to in the RV nearly forty times. Yāska!?? discussing a passage in 
the RV, seems to identify Sarhvarana Manu with Savarni Manu who was the 
son of Vivasvat and Savarnà, the latter having been substituted for Vivasvat's 
first wife, Saranyu.!"! It would appear that from this identification of Sārnvaraņa 
Manu with Sāvarņi Manu is confirmed by the tradition in respect of the author- 
ship of the second, the third and the fourth triads in IX-101. These three triads, 
it would become quite obvious, are ascribed to three successive generations of the 
same family—Manu Sarhvarana, the father; Nahusa, the son, and Yayati, the 
grandson. And, as has been already pointed out, the Purāņic accounts give the 
name of Nahusa's father as Savarni Manu. So Manu Sàmvarana and Manu 
Savarni must have been one and the same person.4? The historicity of this Manu 


(138) In the RV, Manu Vaivasvata is celebrated mainly as the first of the sacrificers (cf. RV X:63:7) 
He is frequently referred to by the rsis as pita nah. The name Manu is cognate perhaps with 
Gothic Manus. Rhys, (Celtic Heathandom, pp:377, 659,A.) believes in Manu's identity with 
Tacitus's Mannus, ancestor of the Germans, the Celtic Manann, and the Greek Minos. In 
the SB (I-8-1:1) Manu is connected with the legend of the deluge and the fish. Mankad 
(Puranic Chronology, p:18) suggests that the word, Manu, must have been used as a generic 
title, designating king’s office. In the Bhzgavata (V * 1-22), for instance, we hear of Priyavrata 
Manu, in the MBh (Santiparvan 57-43), of the Pracetasa Manu, and in the RV we have 
Manu Vaivasvata, Manu Sarhvarana (RV X-101-10-13) and also Manu Apsava (IX: 106). 
The Purāņic tradition, however, seems to have selected some fourteen kings for being desig- 
nated as Manu. 

(139) Nirukta X1I-10. 

(140) RV X-17-2. 

(141) The Brahma P. (ch. III) gives the genealogy of Svāyambhuva Varnša in which Manu 
Vaivasvata and Manu Sāvarņi appear as brothers born from different mothers."Ri 

(142) Attention may be drawn, in this connection, to the more or less similar openings of the two 


hymns VIII-51 (aq zii Bian Amiama: gT) ana vīrs (UH Ha 


1 : A zi 
faala ātri atda: ga ) Do these pēdas "suggest that Manu Sarhvarana and 
Manu Vivasvat were one and the same person ? Bloomfield ( JAOS 15, p:179 ) thinks 
that they were. But as Geldner ( Der Rigveda II, p-373 ) has pointed out they have to be 
distinguished from cach other. According to Geldner (ibid), the personality of Sārnvaraņi 
Manu is historicadobil6hskulKašģrhOdtečtiemuHiridatduer iyi 
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is clearly indicated by his being referred to as a contemporary of Yadu and Turva.14% 
The latter part of the hymn, X-62, consisting of stanzas à to 11, is a kind 
of dānastuti referring to the liberality of Savarni Manu. In X-62-11, Manu is 
characterised as grāmaņni. In the $B it is said that a gramani was usually a vaisya. 
And, at the time of the setting up of the sacred fires, a vaisyz sacrificer invokes 
Manu Gramani.™ It is, therefore, suggested that this Manu w&ks a vaisya. But 
it is, indeed, difficult to believe that, in the early Vedic age, the gmazi belonged 
to any particular caste. As a matter of fact one can hardly spæk of caste in 
connection with that period. Besides, the word, grāma, denoted, in those days, 
a clan and not a village as in the later Brahmanic period. It is intersting to note 
that Saryata Mānava is described as wandering with his grāma or pa 


Trita Aptya is traditionally mentioned as the seer of I- 105, VIII - 47, IX-33, 
34, 102 and X-1-7. Yàska!!$ mentions him as a seer of Rgvedic hymns. He 
is referred to as Aptya in VIII:47-15. Sayana!!$ while commenting upon I: 105, 
gives a legend from the Satyayana Brahmana about Ekata, Dvita, and Trita: “Ekata, 
Dvita and Trita were three sages wandering in a forest. As they were harassed 
by thirst they were in search of a well which they found out after a very long time. 
Trita descended into the well, drank water and took with him water for the other 
two to drink. Dvita and Trita drank the water and flung Trita into well which 
they closed by means of a wheel of a chariot. Thereupon that Trita began to 
invoke the aid of various gods and ‘saw’ this sūkta. He saw the rays of the moon 
reaching up to him in the well and thus began to lament.” 


Trita ÀÁptya!!? 


Dvita Aptya 


Tradition ascribes to Dvita Aptya the authorship of IX-103. In 
VIII-47-46, he is mentioned together with Trita. It would appear that Dvita's 
is just an artificially derived personality. 


Agni, Caksus and Manu 


In IX-106 also the authorship of the first three trcas is traditionally ascribed 
to three successive generations of the same family—Manu Apsava, the father, 
Caksus the son, and Agni, the grandson. Agni Caksusa is also said to have been 
responsible for the last five stanzas (10-14) in this sükla. No information about 
any of these persons is, however, available either from the Vedic or from the 
Purānic sources. One is almost tempted to suggest that the personal name, Agni, 
is fictitious. But since the present sūkta has hardly anything to do with Agni such 


a suggestion cannot be adequately supported. 


(144) SB 5-3-1-6. (145) TB l:l-48. 


(143) Cf. RV X-62-10. | 
a Aptya please see the tenth chapter. 


(146) SB 4-1-5-2. (147) For further details about Trit 
(148) Nirukta IV -4. 
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The Saptarsis 


The seven seers, Bharadvaja, Kasyapa, Gotama, Atri, Vi$vamitra, Jama. 
dagni and Vasistha are traditionally regarded as the joint authors of IX. 107. 
They are also said to have been responsible for IX-67 and X-137. Mankagus 
suggests that the joint authors are always more or less contemporary. 


The Saptarsis constitute a distinct group of ancient Vedic rsis. It may be 
presumed that the grouping together of just seven ancient seers did not possess any 
special significance from the sociohistorical point of view. The number, seven, 
seems to have had attained a kind of traditional sanctity—even a kind of magical 
efficacy—so that like various other groups of seven, the ancient poets thought also 
of the group of seven seers. The Saptargis are mentioned four times in the R 190, 
In X-130-7, these seven rss are described as “the seven god-like rsis who were 
versed in ritual and metre, in hymns and rules. Viewing the path of those of old, 
the sages have taken up the reins like chariot-drivers". In the later satihilās, they 
are mentioned several times. Out of the seers of the regular mandalas, only four, 
namely, Visvāmitra, Atri, Bharadvāja and Vasistha, are included among the 
Saptarsis. All the seven rsis are composers of sūktas in the RV. The MBh gives 
two different lists of the Saptargis.1% The lists of the Saptarsis given by the 
Puranas also differ widely. It is suggested that the word, saptarsi, denotes the 
"Great Bear’ (rksa) in the RV X--82-2 and occasionally later. The usual Hindu 
idea about gotra is that it is the name of a rsi or an ancestor in whose line one is 
born, the ancestor being a son or a descendant of one of the Saptarsis or of Agastya. 


Üru 


The sūkta TX - 108, is, like several other süktas in the ninth mandala, a collec- 
tion of stanzas composed by different authors. As many as seven seers are tradi- 
tionally mentioned to have been responsible for that sūkta. Out of these, two, 
namely, Gauriviti Saktya and his father Sakti, both of the Vasistha family, have 
been already referred to in the relevant contexts. Among the remaining five is 
Uru, to whom is ascribed the authorship of IX-108:4-5. The Anukramani refers 
to him as an Āngirasa. 


Rji$van 


Rjisvan, the seer of IX- 108- 6—7, is described asa Bhāradvāja and is reputed 
to have been the author also of VI-49-52 and IX-98—of the latter, jointly with 
Ambariga Varsagira.154 


(149) Date of  Rgiveda, pp-79-81. 

(150) RV I-31-5; IV-42-8; X-109-4; and X- 130-7. 

(151) VS 14-24; AV XI-1:1:24; XII-1-39 ete, 

(152) Salyaparvan 49:52 and Santiparvan. 

(153) Cf. AV VI-40-1; SB II-1-2-4; XIII-8-1-9 and the Nirukta X-26, etc. 


(154) This Rjifvan is to be distinguished from Vaidathina Rjisvan (IV- 16-13 and V-29-11) and 


Aušija Rjisvan Oa : 
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Urdhvasadman Angirasa 


Tradition ascribes the authorship of IX-108-8-9 to Urdhvasadman who 
is called an Angirasa. 


Krtayašas 


Another Angirasa, namely, Krtayaéas, is said to have been the seer of 
IX-108-10-11. 


Rnancaya!» 


To Rņancaya, the king of Rugamas, is ascribed the authorship of IX-108- 
12-13. 


Agni Dhisnyas 


The tradition whereby the authorship of IX-109 is ascribed to Agni 
Dhisnyas, the sons of I$vara,!5$ can hardly be regarded as authentic. It may be 
pointed out that as many as nine different Agnis are mentioned as the authors of 
the sūktas in the RV. They are : (1)/Agni Grhapati Sahasahputra (VIII-102), 
(2) Agni Pavaka Barhaspatya, (3) Agni Yavistha Sahasahputra (VIII-102), (4) 

«(Agni Caksusa (IX-106-1-3; 10—14), (5) VAgni Dhignyas Aiévara (IX-109), (6) 
vAgni Saucika (X-51-2,4, 6, 8; 52; 53-4-5; 79-80), (7) Agni Vaisvānara (X: 79-80) 
(8)"Agni Pāvaka (X-140), (9) Agni Tāpasa (X-141). In respect of most of these 
ases, it can be reasonably assumed that the name of the author has been given 
as Agni because the real name of the author was lost and because that particular 
sūkta related to Agni. However, so far as IX-109 is concerned, Agni Dhisnyas 
have been mentioned as authors even though that süktz has nothing to do with Agni. 


Tryaruna and Trasadasyu 


The authorship of the hymn, IX-110 which mainly puts forth the view 
that Soma has discovered himself and has himself instituted his own cult, is tradi- 
tionally ascribed to Tryaruna and Trasadasyu. It may be recalled that these two 
kings are mentioned together with Asvamedho Bharata as the joint authors of 
V:27.157 These latter three are also praised for their generosity in the mandala 
of the Atris.158 


Commenting on V-2, Sayana quotes from the Sētyāyana Bráhmaga and the 
PB! the following legend about Tryaruna : “There was a king called Tryaruna 
Traivrsņa Aiksvaka. His purohita was Vxsa Jana. Once, while Tryaruna was 
going out in a chariot, Vr$a was the driver. An accident occurred on that occa- 
sion. One Kumāra who was playing on the road, was killed under the chariot. 


(155) For further details please sce the fourth chapter. 

(156) Sayanabhzsya, RV, VSM, IV, p: 256. ; 

(157) The alternate author of this sitkta is given as Bhauma Atri. US 

(158) Gf BD V-24-12 and 30-31. (159) PB XIII-3-12. 
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So the question arose as to who was responsible for the death of Kumàra— the 
owner or thetdriver of the chariot. They referred © the question to the Iksvākus 
and their verdict was that the driver was responsible. Vr$a accepted: the verdict 
and then revived Kumara by means of the magic power ‘of his Vr$a-Saman,1o 
The BD gives a slightly different version of the legend. It says that Vīša I 
who was accused of the crime, left the king after. reviving the bov, and that, 
consequence of his departure, the heat of the king’ Š. fire dicas šis The Hm 
therefore, propitiated Vrša and again brought him back. The latter then restored 
the heat of the kingis-fire through his magic spells. In the PB XIII-3: 12, the 
patron, of Vréa. Jānāri is'called Tryaruna Traidhātva Aiksvaka. It is suggested that 
Tryaruņa. "Traidhātya Aiksvaka of the PB and Tryaruna Traivr sna of the BD are 
one and the same,person.? It is also suggested that the danastuti in V-27.1-3 
refers to but one king named Tryaruna Trasadasyu.!9? Tryaruna was a descen- 
dant of Trasadasyu .and, therefore, «he may have assumed the patronym 
Trasadasyu.!4, x in 


Trasadasyu was the son of Purukutsa!? and is mentioned in the RV a 
the king! Sof Pūrus.!$ - He is also mentioned to have donated 'abundant Me 
to Atri ‘and fifty maideis? ;to) Sobhari Kànva.9' He was born to Purukutsānī 
at'a time-of great. distress "168 which according. to? Sayana refers to Purukutsa's 
captivity“ perhaps by. Sidas:in the dasrajfia war. Possibly it is Purukutsa's 
death that is really intended*here. Tr asadasyu; is.also referred to as a descendant 
„of Giriksit: 109: while Purukutsa, is said to;:have' been a descendant of Durgaha. 
On the basis.of all this information, the genealogy of Trasadasyu may be recon- 
structed as Hollen ee i - 


= 
/ 


= $ iud Durgaha SUNSET 


bs me ta” Giriksit 


Purukutsa (m. Purukutsani) |° $` 
Trasadasyu. ,. 3 

jf) x P 

, HirapinU$ ; SO 


1 


(160) In TMB V ría is said; to have been the ou -of Trasadasyu (cf..Mankad, Date of Rigveda 
- p:25). “The PB XIiT-3- 12 "also stātes ght Vaijāna was his patronym. 
(161). BD-V-14. 


^(162) Cf. Vedic Index, p: 327-28-: E MAC descendant of Trasadasyu was Tryaruna Traivrena, 


who is simply called Trasadasyu in RV. V-27-3.: He was not only a ‘descendant of Tr ivrsan’, 
but according to the PB XIII. 3-12, he was 'also*a Traidhātva, ‘descendant of Tridhatu’. 
The order of these two predecessors of "Tryaruņa cannot be determined in any way from 
Vedic literature. According to the Harwatha 714 et seq, a prince named Tridhanvau 
preceded Tryafuna in the succession. Vedic tradition further fails to show in what precise 
relation Trasadasyu stood; to Trivrgan or Tryaruņa”. L 

(163) Geldner, Der Rigveda, YI, p-23. (164) Sieg, Sagenstoffe, 75. 

(165) Cf. RV V-33-8; VII-19-3; VIII- 19-37. (166) Cf. RV IV-38-1; VII-19-3. 

3 (168) Cf. RV IV-42-8—9. 

(169) RP V.399.— cl Buns RAEN ofA ettigmd das Alte Indien p-155. 
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In one passage of the RV, it is suggested: that „Trasadasyu was the ancestor 
- of Trksi."! Sieg points out that, according to the later Purāņic genealogies, 


Tryaruna also was a descendant of Trasadasyu.!72 


The chronological ‘penton of Trasadasyu is determined by the fact that 
his father, Purukutsa, was a „contemporary of Sudās, either as opponent or as 
friend.” Trasadasyu ‘himself seems to have been an energetic king. His 
"people, the Pürus, were settled on the Sarasvati,"! a convenient place, indeed, 
for the later union of the Pürus with the Kuru people. According to the Vedic 
Index? the Trtsu-Bharatas, who appear in the RV as enemies of the Pūrus, 
later coalesced with them to form the Kuru people. Keith also urges this view 

. of the incorporation of the. Bharatas- with the Kurus," while Oldenberg!" 
"^^! concurs with him.--It can, therefore, be observed: that the Bharatas, who’ were 
settled in the country of Sarasvati in the-Rgvedic times, were later merged in 
the Kurus, and that their whole territory, the new:and the old, became famous j 
in history under the name Kuruksetra.!78 ee 
The union of the Pürus and the Kurus is exemplified in the person Kuru- 
$ravana, who is called Trāsadasyava in the'RV2X.33.4. In the  sukia, the 
seer, Kavasa Ailūsa seems to mourn the death of his generous donor Kuruéra- 
vana and in the last four stanzas, he is apparently consoling Upamasrvas,! ‘the. « m 
son of Kur u$ravaņa. Mitrātithi is there mentioned as the grandfather of, Upa- ši 
mašravas.!”? The .BD!9 supported by the Sarvānukramaņi,1! however states, 
that it was for the death of his grandfather, Mitratithi, that Upamašravas is 


being” consoled in X.33. 


> : : ; EIS 

Trāsadasyava Paurukutsa is mentioned in several Vedic textsi?? as a 

famous sacrificer of ancient times together with Para Ātņāra, Vitahavya Srayasa 
t 


(171) Cf. RV.,VIII-22-7. 

(172)  Sagenstoffe, p:75. 

(173) Cf. RV I-63-7. 

(174) Cf. RV VII-95 - 96. 

(175) Vedic Index, s. v. Bharata. 

(176) Cambridge history of India, p:118. 

(172) Oldenberg, Buddha, p:409. 

(178) In RV VIII-23, king Pākasthāman is called Kaurayāņa. In AV XX-127-8, a man called 
Kauravya is said to have enjoyed prosperity under Parikgita's rule. So in the early Vedic 
age Kuru seems to have been a prominent Indo-Aryan tribe. 

(179) RV X-33.6-9. 

(180) BD VII-36:35 -36. 

(181) Gf. Sāvaņabkāsya, RV, VSM, IV, p:390. 


(182) Kathaka samhita XXII:3; TS V-6-5-3; PB XXV-16. 
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and Kaksivat Aušija. In the Jaminiya Upamsad Bráhmana,*? they are calle d 
‘ancient great kings (pūrve maharajap) .** 


Ananata 


Ananata, who is mentioned as the author of IX.III, is said to have 
been the son of Parucchepa Daivodasi, the reputed author of I.127-139, 


Sióu 


Sisu, who is described as an Angirasa is said to have been the seer of IX, 
112. According to the PB,!%5 he was also the author of a Sdman. The BD186 
tells us that, through IX.112, Sifu reported to Indra as to how they lived 
during the draught. The third stanza in this hymn is important from the socio- 
historical point of view, for, it states that the three members of the same family 
carried on three different occupations—the son was a poet (kāru), the father a 
leech (hhisak), and the mother a grinder of corn (upalapraksini). 


The following interesting legend about Sigu Angirasa occurs in the TMB: 
"Sisu was the son of Angiras. He was the best among the composers of the 
mantras. He addressed his elders as "dear boys (putrakah)’. They, therefore, 
got angry and told him that he was behaving irreligiously. But Si‘u insisted 
that as he was a composer of maniras, he was entitled to be called ‘father’. The 
fathers, thereupon, approached the gods and implored them to decide the matter. 
The gods also declared : “He indeed is entitled to be called a father, who 
is a creator of mantras”.188 The Manusmrti}®® also narrates this legend about 


(183) Jaiminiya Upanisad Brahmana 11:6-11. 


(184) According to the Puranas the genealogy of Trasadasyu can be reconstructed as follows : 


1. Manu 21. Māndhātr 
2. Iksvaku 22. Purukutsa (According to Sāyaņa IV:42-8, he is the 
son of Durgaha) 
3. Vikuksi Sasada 
4. Kakutstha 
5. Anenas 23. Trasadasyu 
6. Prthu 24. Sambhüta 
7. Vistaragva 25. Anaranya 
8. Ardra 26. Trasadagva 
9. Yuvanāsva I 27. Haryasva II 
10. Šrāvasta 28. Vasumanas 
11. Brhadagva 29. Tridhanvan 
12. Kuvalagva 30. Tryaruna 
13. Drdhàíva 31. Trayyaruņa 
14. Pramoda 32. Satyavrata Triganku 
15. Haryasva I 33. Harigcandra 
16. Nikumbha 34. Rohita 


17. Sarhhatagva 
18. Akršāšva 


19. Prasenajit 

20. Yuvanaíva II 
(185) PB 13-3-24. (186) BD VI-139. (187) TMB 13:3:28—24. 
(188) ug ara frarfercat Graf tfānori Collection, Haridwar (189) — Manusmrti II- 151-152. 
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Sisu Āngirasa. One is, however, inclined to wonder whether the Story is, 


after all, not ficititious. It may have originated out of a desire to play on the 
word, sisu. 


APPENDIX (A) TO CHAPTER IX 


The Angirasas 1n the RV 


Angiras is often referred to in the Veda! by the seers as their ancient 
father. He is closely connected with the production of fire and the inauguration 
of the fire-cult. He has been mentioned along with Manu, Yayati, and 
Bhrgu,**? and also with Dadhyafi Atharvana, Priyamedha, Kanva, and Atri.!?2 
The word, angiras, occurs about 90 times in the RV.1% It sometimes occurs 
as an epithet of Agni or of Indra. But when it is used by itself and in singular, 
it normally stands for the seer Angiras. When it occurs in plural, it denotes 
the family of Angiras. 


As has been already mentioned, Agni is often called Angiras,!® and 
this is because, the substance after being generated was named after the gene- 
rator. The Angirasas are said to have found out Agni concealed in the trees 
of the forest and to have churned him out. "Therefore, the fire is called Angiras 
and ‘the son of strength,>  Angiras, who is born first, is further said to have 
sung the glory of the gods. 


Etymologically the name is generally derived from afngara. The GB 
(I.1.7-8) derives it from afgarasa. Angiras was believed to have been born 
from the rasz of the añga of Varuna when the latter was practising penance. 
Tilak!?$ thinks that the word, Argiras is etymologically connected with Greek 
aggilos ( = a messenger) and Persian angara ( = a mounted courier). 


The descendants of Angiras seem to have gradually multiplied themselves 
to form a clan or a tribe by themselves. Presumably this clan entered India from 
outside. Even in the family-mandalas the Āngirasas are admitted to be the 
great seers of ancient times. Mankad? has tried to show that Grtsamada, 
Visvāmitra, Vamadeva, Atri, Bharadvaja, Vasistha, Kanva, Kasyapa and even 
Agastya belong, in some way or the other, to the Angiras-family. 


(190) Cf. RV 1-31-17; 45-3; 139-9; VIII:43-3 and AV IV-29-3 etc. 

(191) GR RV 1-31-17; VIII-43:13. 

(192) RV 1-139-9. he 

(193) Cf. Shende, “Angiras in the Vedic literature”, ABORI, XXXI, pp: 108-131. 
(194) Cf. RV 1-31-17. 

(195) Cf. RV V-11-6. 

(196) Cf. RV 1-92-15. 

(197) Cf. AB III-34; MBh 13-4122; Nirukta 111-37 and Sayanabhz$ya on RV 1II-31- 7. 
(198) The Arctic Home in the Vedas, p: 160. 7 

(199) Cf. RV II-17-1; III-31-19, 53-7; IV-2-15-17; V:8:4; VI-11-3 and VII-42-1. 
(200) Date of Rigveda, pp:86 — 88. 
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Shende®! seems to be right in concluding that Angiras himself must 
have started the cult of the fire-worship and the succeeding generations of the 
Vedic seers admitted his claim to be their revered father. The Angirasas are 
also, in a more general way, connected with the Adityas, the Rudras, the 
Vasus as well as the Atharvans?? and Yama.2% The Virüpas, the Navagvas 
and the Dagagvas appear to have been three different branches of the main 
Angiras-family.?? The great Rgvedic deities like the Maruts (X.78.5), Soma 
(IX.62.9; 86.23; 107:6), Aryaman (1.139.7), Savitr (VII.52.3), and Tvastr are 
have been directly associated with the Angirasas. 


* The AV is associated with the mystic fire-priests of pre-historic antiquity, 
Atharvan2 and Angiras (and, later on, also Bhrgu). This has resulted in 
that Veda being known by several names, such as, Atharvangirasa, Bhrgvan- 
girasa, and finally Atharvaveda.?? Occasionally, in the mantras, the three 


„àre found together, or Bhrgu is found in the company of the other two—Athar- 


van and Angiras." This inter-relation of the three families continues in the 


(201) Op. cit. p- 110. 

(202) Cf. AV XI-8-13. X f 

(203) Cf RV X-14-3. 

(204) Cf. RV X-62-5-6 and the Sarvanukramani of Mādhavabhatta (CLVITI-768-69) 


(205) The name of Atharvan occurs about fourteen times in the RV, thrice in the plural. He 
- generally appears in the character of an ancient priest. In the RV T-83:5; VI: 16-3; 
VI-15-17; X-21:5 and X-92-10 he appears as the first enkindler of fire and also as the 
founder of the cult of sacrifice. As the Atharvans were the earliest sacrificers and probably 
also initiated the Soma sacrifice, their spirits were invoked at the time of holding a sacrifice 
and they were asked to share the Soma drink with their descendants. "Their use of milk 
mingled with honey in the ritual is referred to in IX- 11:2. According to TB III-4- 11:1, 
a cow that miscarries from accident (avatokā) is dedicated to the Atharvans. Specific but 
mainly mythical Atharvans in the RV are Brhaddiva (X-120), Bhisak (X:97). and Dadhyaii 
(RV 1-80-16, 84-13-14, 116-12, 117-22, 119-9 etc. and TS V:1:4:4; 6:63; Kathaka 
sarihilg XIX+4; SB IV-1:5-18 etc, BAU II-5:22 etc.). 


In the AV, the Atharvans are referred. to as medicinemen along with Atharvan and to 
have tied on themselves, the amulet of Khadira (Fala) and with Aügiras to have broken 


open the fortress of Dasyus (AV X-6-20). They are described as destroying the goblins 
with a magical herb (AV IV-37:7). 


v „ In the RV the word Atharvan appears to have an appellative meaning of ‘a priest m 
(IV-47-24; IX:11-2 and X-129-9). The Avestan word Atharvan signifies 'firepricst 
which is also the etymological sense. This world corresponds to Vedic Atharvan. The 
Avestan word ‘Afar’ is akin to Vedic atharyu (RV VII-1: 1) which means ‘flaming’. Bartho- 

' lomae (IF 5-21), however, rejects this connection of Atar with Atharvan. Tilak, on the 
other hand , (Arctic Home in the Vedas p: 160) points out that philologically the name Atharvan 

` appears as Athravan in the Avesta. Sāyaņa in his bhēsya on RV VIII-9:7 explains it as 
ıı (a+ tharvan = free from coercion) and in his bhzsya on VS VIII-56 as uparhiyamanah. 
Yāska ( Nirukta XI-18) interprets it as (a -+ tharvan = not moving, firm). Siddhcs- 
shwara Varma (Etymologies of Yaska, p:22) points out that Yaska’s etymology is fictitious 
and that the actual Indo-European prototype was at — ‘fire’, Latin ater.— ‘black’. Suryakanta 
(A Grammatical Dictionary of (Vedic) Sanskrit, p-9) says that the Vedic th in Atharvan 15 QE; 
“ginal. For further details of the etymology of the word Atharvan please see (Fatah Singh» 
"The Vedic Etymology, pp:36—37). 


206) Cf. AV X-7-20. 7 XTIT:43. d X:92-10. 
$209). S d 1:20 CC-0. Gurukul Kangri Collections id RV VIII-43:13 an 
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YV and the Brahmana texts in such a wa 
Angiras becomes exceedingly frequent so 
reached in the $B*% when the sage C 


y that the juxtaposition of Bhreu and 
much so that complete synonymy is 
" yavana is designated either as a Bhargava 
or as an Angirasa. As has been already noticed in the first chapter Grtsamada 

adhyafi as an Atharvana 


is also known as a Bhargava and an Āngirasa and D 
significant that Sayana, whenever he wants 


and an Āngirasa. lt is further 

to explain, purve rsayah, explains it as bhrgvangiraprabhrtayah.2°° These Bhrgva- 
ūgirasas seem to have been regarded as indispensable to the institution of 
sacrifice.?? For, the GB points out that without them the sacrifice limps 
like a quadruped deprived of its feet. All these considerations points to the 
conclusion that the members of the Bhrgu and Angiras families originally formed 
a single unit for all practical purposes. ?!2 


It is quite possible that the Atharvanic 
texts represent an attempt of the Brahmanic orthodoxy led by the Bhrgus and 
the Angirasas to enlist the sympathy of the masses, whose beliefs and traditions 


are faithfully recorded in the AV, which is thus raised to the level of the other 


three Vedas. Of these two families the Angirasas were evidently senior and the 
Bhrgus junior. Even in the matter of magical spells, the Angirasas always app- 
ear as their first institutors and it is suggested that the Bhrgus received the know- 
ledge about them from the Angirasas. 


Various legends occur in the Brēkmaņas about the Angirasas (cf. AB 3. 
37, 6.14; TB 2.1.1, 2.2.3.5-7; SB 5.1.13; TMB 12.11.10-11; GB 1.4.25, 1. 
11.8). As teachers of philosophy they figure prominently in the Upanisads. Gf. 
Chandogya Upanisad 3.16-17; BAU 2.6; Mundakopanisad 1.1.2-3, 3.2.11; Pra$na 
Upanisad 3.2.8, 3.1.3, 8.2. 


In the epics—the MBh and the Ramayana, they play a very important 
role. In fact, as is pointed out by Sukthankar, just as we see traces in the 
MBh of the attempts to bhrguise the epic,?? we also see a tendency to artgirasise 
it?! The same can be said in regard to the Ramayana also. In the MBA the 
Angirasas are represented to have been powerful and worthy of respect. Indeed, 
there seems to be little doubt that the Bhrgvangirasas were jointly responsible 
for the final redaction of the MBA. 


In the Buddhist literature also the Angirasas are mentioned as Vedic 
seers and as authors of the 4Y.?!5 Moreover, Angiras was the personal name 
of Buddha, in addition to Siddhartha, the name given by his father. 


The Avestan word angra seems to be linguistically related to Angiras in 
the RV. The former is used to designate a wicked man.*!® According to Tara- 


(208) $B Iv.1-5-1.- NM 

(209) Cr., for instance, Szyanabhzsya, RV 1-1-2, VSM, p:36. 

(210) Please sce also the discussion about Bhrgu in this chapter. 

(211) GB I-1-1-15. 

(212) Gf. Shende, “The authorship of the MBH”, ABORI 24. * S Kā i N 

(213) Cf. also Dandekar, “Mahabharata : Origin and growth", University of Ceylon Review XII, 
p: 20. 

(214) Cf. Shende, op. cit. » : 

(215) Cf. Vinayapitaka, 1-245 and Milindapanha, 272. 


(216) Yasna 44-12. CC-0. Gurukul Kangri Collection, Haridwar 
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porewala,? the word means ‘the follower of untruth’. Zarathustra thus 
condemns the Angirasas, who, according to him, are the champions of Daeva 


worship. 


In all the activities of the Angirasas as they are depicted in the Vedic, 
` post-Vedic and epic literature, there is a sort of harmony. Their leadership, 
in all the different periods, was readily acknowledged by all 


The following are the members of the Angiras-family, who figure ag 
seers in the RV-samhila : 


Anga (X.138), Abhivarta (X.174), Amahiyu (IX.61), Ayāsya (1X.44-46, X. 
67-€8), Arcan (X.149), Astradanstra (X.111), Utathya (IX.50-52), Uruksaya 
(X.18), Uru (IX 108-4-5), Ordhvasacman (IX.108.8—9), Kaksīvān 
(1.116-126, IX.74), Kutsa (DX.94-98, 101-115), Kūrma (II.27-29), Krtayašas 
(IX.108.10-11, Krsna (VIII. 85-87, X.42-44), Grtsamada (IL1-3, 9-96, 
30-43), Ghora (111.36)  Ghosa (X.39—40), Tirašcī (VIII.95-96), Divya 
(X. 107), Dirghatamas (IX.140-164), Durmitra (X.'05), Dhruva (X). 
173), Nabhaprabhedana (X.112), Nrmedha (VIII.89-90; 98-99, 1X.27,29), 
Pavitra (IX.67.21-33, IX.73,83), Puruhanman (VIII.70), Pütadaksa (VIII.94), 
Pracetas (X.164), Prabhüvasu (1X.35-36), Priyamedha (VIII.2.1-40, 68,69, 
87; IX.28), Bindu (IX.30), Brhanmati (LX.39), Brhaspati (X.71-72), Bhiksu 
(X.117), Mūrdhanvān (X.88), Varu (X.96), Visvamanas (VIII.28-26), Virüpa 
(VIIL43-44,64), Vitvaka (VIIL86), Vihavya (X.128), Vya/va (VIII.26), 
Sakapüta (X. 132), Sataprabhedana (X. 113), Sunahotra (VI.33—34), Srutakaksa 
(VIIL92), Sadhri (X.114), Saptagu (X. 47), Savya (1.51.57), Sindhuksit (X.75) 
Sukirti (X.131), Suhastya X.41), Sarhvarta (X.112), Hiranyastüpa (1.31-35, 
IX.4,IX.69). 


APPENDIX (B) TO CHAPTER IX 


The classification of the rsis of the ninth maņdala according to their families 


I Apastyas 
(1) Drlhacyuta (2) Idhmavāha 
IT Angirasas 
(1) Hiranyastüpa (7) Amahiyu 
(2) Gotama Rahügana (8) Harimanta 
(3) Rahügana (9) Pavitra 
(4) Brhanmati (10) Kanva Ghaura 
(5) Ayāsya (11) Kutsa 
(6) Ucathya (or Utathya) (12) Uru 


(217) The Songs of Karathusra, p-503. 
CC-0. Gurukul Kangri Collection, Haridwar 
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II Angirasas (Contd.) 
(13) Ūrdhvasadman 
(14) Krtayašas 
(15) Sisu 
(16) Nrmedha 
(17) Priyamedha 


III Ātreyas 


(1) Dvita Āptya 
(2) Trita Aptya 


IV Kasyapas 


(1) Asita 
(2) Devala 
(3) Avatsāra 


V Kanvas 


(1) Praskanva 
(2) Parvata 


VI Bhāradvājas 


(1) Bharadvàja 
(2) Pāyu 


VII Bhargavas 


(1) Usanas 
(2) Kavi 
(3) Bhrgu Varuni 


VIII Vasisthas 
(1) Indrapramiti 
(2) Vrsagaņa 
(3) Manyu 
(4) Upamanyu 
(5) Vyāghrapād 


IX Visvāmitras 
(1) Madhucchandas 


(2) Sunahgepa 
(3) Reņu 
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(18) 
(19) 
(20) 
(21) 
(22) 


(6) 
(7) 
(8) 
(9) 
(10) 


(4) 
(5) 
(6) 


Bindu 

Prabhūvasu 

Nodhas 

Grtsamada 

Kaksivān Dairghatamas 


Syāvāšva 


Nidhruvi 
Rebhasünü 
Kašyapa 


Nārada 
Medhatithi 


Krsagva 
Vasu 


Vena 
Jamadagni 


Karnašrut 
Mrlika 
Vasukra 
Paragara 
Gauriviti 


Rsabha 
Prajapati 
Visvāmitra Gathina 


CC-0. Gurukul Kangri Collection, Haridwar 
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Others i m x 

iāpati Và (10) Ambarisa Varsagira ..: 
- E E (1) Yayāti Nahuga ur 
* MIN T (12) Nahuga Manava i NN | 
i c EM (13) Manu Samvarana *& 

i i T 
(5) Vatsapri Bhalandana (14) Caksu Beda 
(6) Akrstāh Masah (3) Meny Apsava 
(7) Sikata, Nivavari xs (16) Rnancaya ts | 
(8) Ajah Prsnayah A (17) Agnayah Dhisnyah ©. | 
(9) Dardan Daivodāsi S (18) Anānata Pārucchepi | 
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CHAPTER X 


THE KSUDRASŪKTAS AND THE MAHASUKTAS 
IN THE RGVEDA 


The tenth magdala of the RV obviously represents the residue of the hymnal 
material, which remained after most of it had been organised in the form of the 
first nine magdalas in accordance with certain set principles. This residual mate- 
rial could be arranged neither from the point of view of the homogeneity of 
authorship, as in the case of magdalas two to seven and, to a certain extent, 
also of mandalas eight and one, nor from the point of view of the homogeneity 
of contents, as in the case of mandala nine. It presents a curious mixture of 
ancient compositions and newer compositions, of the ideology relating to the 
hieratic religion and that relating to the popular religion of the masses, of archaic 
Vedic idiom and the idiom which has begun to approximate the epic idom. What 
is, however, perhaps most pertinent from our point of view is that the tradition 
of authorship in connection with many of the sūktas included in the tenth mangala 
had already become extinct even at the time of the samhitikarama. In such 
cases, therefore, the samhitakaras have invented some kind of authorship and 
superimposed it upon these sūktas. It is, indeed, very significant that, in 
respect of several sūktas in this mandala, the Anukramapi has found it necessary 
to mention alternative authors. Accordingly, while speaking of the seers of 
the tenth mandala, we have necessarily to divide them into two main groups, 
namely, historically more or less authentic seers and fictitious seers. 


A careful study of the authors of the sūktas included in the tenth mazdala 
would show that, out of 151 authors, 78 can be said to belong to the first group 
while 73 can be assigned to the second group. In respect of the first group, the 
tradition of authorship was presumably still alive—albeit in a more or less hazy 
condition—at the time of the samhitikaraga. Where it was lost,—either wholly 
or partially—the samhitakaras, as suggested above, have tried to re-create it. 
In regard to such superimposed fictitious authorship, certain definite tendencies 
become evident. And, in accordance with the prevailing tendency, this 
Second group may be further divided into three sub-groups. In other words, 
the authors of the sūktas in the tenth mandala can be grouped under four diff- 


erent categories! : 


Category 1. This category includes all authors in whose case both the per- 
sonal name as well as the family-name are historically authentic. As seen above 
nearly half the number of authors in the tenth magdala fall within this category. 


SI RO THEN 
\ (1) An attempt is made to indicate—of course, broadly—these categories in a table appended at 


the end of this chapter. 


ren, 


T...16 CC-0. Gurukul Kangri Collection, Haridwar 
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Category 2. An author whose family-name is historical but whose persona} 
name is invented or fictitious, belongs to the second category. While invent- 
ing these personal names, different methods seem to have been adopted by the 
sambhitakaras. Sometimes the devaiā of the sūkla itself is said to be the seer, while, 
in the case of the dialogue-hymns, their authorship is ascribed to one or all of 
the participants ‘in the dialogue, according to the principle, yasya vakyam sa 
ysih. In some other cases the contents of the sūkta are, as 1t were, personified 
and a fictitious person bearing that name issaid to be the seer. Sometimes again 
certain. sacrificial concept, dealt with .in a sūkia is personified and mentioned 
asthe seer of that sükla. . In still other. cases, some words in the siikta—especia- 
lly those which are frequently repeated—are combined to form the name of the 


fictitious seer. 


Category 3. ^ ^ ln this category may be included authors whosc personal 
names are historical but whose family-names are invented. While inventing 
the family-name, patronyms are formed from the names of the deity of the sūkta 
and these are mentioned as the patronyms of the seer of the sikia. In some 
rare cases the names of the metres of the sūktas seem to have been turned into 
the patronyms of the seers. 


Category, 4. Authors, whose. personal names as. well as the family-names 
are: fictitious, form the fourth category. These are generally, some mythologi- 
cal figures or .even the deities of the sūkta. 


The seers of the tenth mandala are traditionally referred to as the Kudra- 
süklas, that is, the authors of shorter hymns, and the mahāsūktas, that is, the 
authors of longer hymns.2 Generally, the authors of sūktas 1-129 are regarded 
as the mahāsūktas, while those of the remaining sūklas are regarded as the Ksudra- 
sūktas. It may, however, be pointed out, in this connection, that several of 
the, longer sukias in this mandala have clearly, the appearance of having been 
made up of „originally independent shorter hymns which were artificially 
combined „together. , Similarly it is possible to combine several smaller sūktas 
in this mandala to form longer siktas, which would. become homogencous from 
the point, of view of contents, It appears that the samhitakaras made these 
sūktas shorter or longer in this peculiar manner, because they wanted that the 
number, of the suktas; in the tenth mandala should coincide with the number of, 
sūktas which were already included in the first mandala, namely, 191. And, 
perhaps, they could take such liberty in respect of this hymnal material because 
the tradition of authorship, about which they were usually so very scrupulous, 
had either become indistinct or was altogether lost. 


«10% „With these obsenvations, which had to be necessarily made by, way of 
an introduction, we may now proceed to the consideration of the seers of the 
tenth mandala. ... Xt should, however, be pointed out, at the outset, that very 


(2) Cf Ārsānukramaņī, Bibl. Ind., p:267 : 


am defatt dagaa wes Wf | 


aa-qaa menaa faat GEERTEN 
7 aay. Gurukul Kangri Collection, AEAN 


— 


-(3) RV. X-4-1. (4) RV II: 11:20. (5). , RV. 1-105:17. 


(7) RV VIH-7-24. 
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little can be said, from the sociohistorical ‘point of view, about the obviously 
fictitious authors, and that even about most of the others one can hardly do 
anything better than cataloguing a few facts pertaining to them. 


Trita Áptya 


Trita Aptya is traditionally regarded as the seer of I. 105; VII.47; X.1-7 
33,34,102. It would appear from one passage? that Trita was Ei as a 
priest with the ancient tribe of the Pūrus, who were great sacrificers and to 
whom Agni was like a fountain in the desert. In another passage, Indra is 
said to have killed Arbuda for the sake of Trita, who poured libations for the god.* 
We have been also told that Trita, when buried in the well, called on the gods 
to succour him and that Brhaspati heard that call and released him from dis- 
tress.” At the same time, there are passages where Trita is represented to have 
fought the battle, overpowered his foe; namely, the son of Tvastā, and released 
the cows." ‘The Maruts are said to have reinforced Trita’s power as he fought 
this battle.” These latter passages seem to indicate the divine character of 
Trita's personality. Indeed they point to his having once been the rain-god 
of the Aryans. When in the course of the revolutionary mythology relating to 
Indra, that god was transformed into a rain-god, he superseded the ancient 
Aryan rain-god, Trita.8 We have, therefore, to think of two Tritas in the RV 
—one, the ancient Aryan rain-god, and the other, an ancient seer, whose family 
connections are not clear. 


Trigiras Tvastra 


To Trisiras Tvāstra is ascribed the authorship of IX.8. He is also 
believed to be a joint author, with Sindhudvipa, of X.9. According to X. 
8.8, he is the special enemy of Trita Aptya. In X.8.9, Indra is described as 
having cut the three heads. of Trišīrsa. 


Sindhudvipa Āmbarī$a 


Sindhudvipa Āmbariga is the “seer of X.9. According to tradition 
Sindhudvipa is the son of Ambarisa. According to the Purāņic genealogies, 
the place of Sindhudvipa in the line of the Ayodhyà kings may be indicated 
as follows : 


(6). RV. X-8-8. 


(8) Cf Dandekar, “Vrtraha Indra" , ABORI XXXI, pP: 8-12. 
(9) ci. Chitrav, Pracinacaritrakosa, p:615, where he says that this tradition: is supported by? the 
Visnu P., the? ‘Vayu P. and the Matsya P. According to the Bhīgavata P. and the Harivarifa, how= 


ver, mn is the son of Nph Gurukul Kangri Collection, Haridwar NL 
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Hari$candra 


| 
Rohita 
| 
Harita 
| 
Vijaya 
| 


Ruruka 


| 


Vrka 


Bahu (Asita) 


| 


Sagara 


| 


Asamanijasa 


| 


Am$umat 


Dilipa I 
| 


Bhagiratha 


| 
Sruta 
1 
Nābhāga 


| 


Ambarisa 


| 
Sindhudvipa (49th from Manu) 


| 


Ayutayu 


| 


Rtuparna 


Yama and Yami 


Yama and Yami are the son and daughter respectively of Vivasvan and 
are mentioned as.the ysis as well as the deities of the hymn X.10 which is con- 
stituted of a dialogue between them. Keith! says that their names denote twin 
brother and sister and that they are the first human pair—the originators of 
the human race. Miiller, on the other hand, says that they are night and day 


(10) Keith, Religion andoPhiosaptyial (anktf@oheAion Haridwar 
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and not the first couple of mortals. Yama, as the first man may, according 
to bim, be a later phase of religious thought. 


Havirdhana 


Havirdhāna is the seer of X.11-12. Sayana! refers to him as Angi. In 
the sacrificial literature the word havirdhana means ‘a cart in which the Soma 
was brought!® or the place where the cups of Soma were kept. 


Vivasvat 


Vivasvat is mentioned as the seer of X.13. A mythological figure, 
Vivasvat is often described as the father of the A$vins and of Yama.? All the 
gods also are said to be his children.!  Saranyu, the daughter of Tvastr is 
his wife." Matarisva and Agni are said to be his messengers.? ^ According 
to the Purázas? Vivasvat is the son of Kašyapa Prajapati and Aditi. Vivasvat 
had two wives, Samjfia and Chaya. The first wife gave birth to Vaivasvata 
Manu (Sraddhadeva), Yama and Yami, while the second to Savarni Manu and 
Sani. 

Yama 


Yama is associated with X.14 as its author obviously because that hymn 
was regarded as a funeral hymn and Yama had, in course of time, come to be 
looked upon as a god of death.?? 


Yamayanas 
(Sankha, Damana, Devašravas, Sarnkusuka, and Mathita) 
Sankha to whom tradition ascribes the authorship of X.15, is said to have 
been a son of Yama.? Damana is said to be the seer of X.16 and is also 


described as the son of Yama. Deva‘ravas is another son of Yama and he is 
said to be responsible for X.17. The author of X.19 is mentioned as Sam- 


(11) A reference may here be made to Dandekar's detailed study of “Yama in the Veda” in B. C. 
Law Comm. Vol. Here Dandekar traces the several stages in the Yama-mythology in 
the Veda : (1) Yama-Hermaphrodite God-Man as creator of universe—the result of self- 
immolation in cosmic sacrifice. (2) Yama-Yami, Twin-brother and sister, as parents of 
humanity. (3) Yama as the first ‘mortal’ to die. (4) Yama as benevolent lord of the blessed 
souls. 

(12) Sayanabhasya, RV, VSM, IV, p-299. 

(13) TS III-1-3; VI-2-9; 1-4. 

(14) TS VI-2; II-1-4. 

(15) RV X-14-1; 58-1. 

(16) RV X-63-1. 

(17) . RV X-17-1-2. 

(18) RV I-58-1; VI-8-4. 

(19) Cf. Chitrav, Prācīna-caritra-koša, p: 535. 

(200 Cf Dandekar, (Foot-note 9). 

(21) Szyanabhasya, RV, VSM, IV, p:313. 
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kusüka-and.he too is said to be the son of Yama. Mathita, the fifth son of 
Yama, is the traditionally recognised author of X.10.. However, the very 
fact that the Anukramani mentions Bhrgu, the son of Varuna, or Cyavana, the 
son of Bhrgu, as the alternative author of this sūkta would show that the ori- 
ginal tradition of authorship in respect of the sūkta had been forgotten and a new 
one- was being established. : . 

“© Telis not unlikely that the five authors mentioned above were originally 
authentic human “seers.” In course of time, however, the tradition regarding 
their family-associations was completely lost. Later on in view of the fact 
that their hymns related to death and eschatology they must have come to be 
looked upon almost arbitrarily—as the sons of Yama, the god of death. It is 
ofcourse difficult to accept Mankad's view” that these Yamayanas, who are 
believed to-háve been the authors of X.15-19, were the sons of Yama who was 
probably’ the father-in-law of Tarhíu, the grandfather of Dusyanta. 


k Vimada 

Dos !'Vimada; the son of Indra or of Prajapati is believed to have been the seer 
2.20-26.?  Vasukrta, the son of Vasukra is mentioned as being the alternative 
author of these sūktas. The A$vins are said to have given a wife to one Vimada.?! 
Sayana? points out that the wife was Purumitra’s daughter. She is said to 
have ‘been secured by the royal sage Vimada, in a svayamwara.9 We are further 
told’ that the" Atvins ‘assisted 'Vimada, who was attacked by his rivals while he 
was returning home with his newly-won bride, the Asvins are said to have carried 
her to Vimada’s house in their own chariot. In X.65.12, the name of Vimada's 
bride is given as Kamadyu. Moreover, in that context, Sayana says that she 
was the daughter: of Vena. 


There does not, however, seem to exist any very strong grounds to iden- 
tify Vimada, the author of X.20-26 with Vimada, the protege of ‘the Ašvins. 
Had these two-been one and’the’same ‘person, there would have been at least 
one entire hymn in’ this group ‘addressed to the Agvins. As it is, only three 
stanzas ‘in X.24 refer to them: "Of course, the name Vimada is mentioned in 
one of these stanzas; and the fact may suggest the possibility of the protege of 
the *Agvitis being the author of the sükta. "The name vimadah occurs in X.23. 
5: in a manner which clearly implies that one Vimada was responsible for that 
hymn. It is also not unlikely that the name of the author is indirectly indi- 
cated by the words 22, zo made in X.21.1. "The genealogical connection, of Vimada 
with Indra is, however, obviously fictitious, and his identity with the protege 
of the A$vins, doubtful. This seer refers to U'anā ‘Bhargava’ (X.22.6), Aur- 
vafeya Višvāyu (X.22.14), Susna (X.22.7), Atharvan (X.21.5), and Kaksivan 
(X.25.10). On the other hand he is himself referred to by Vatsa, or Safakarna 
Angirasa (X.9.15), Kaksivan (I.116.1; X.117.20), and Kutsa Angirasa (1.112. 


(22) Date of Rigveda, p-57. í :1-.88+1 3j ; 
(23) Sayanabhasya, RV, VSM, IV, p:336; Cf. also AB'5:5.1. (24) .RV-I-112-19. 
(25) Sayanabhzsya, RV, VSM, I, p-684. i A gius 
(26) Cf. Szyanabhagya, RV, VSM, I, p-712. £g Ļ 
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19). The tradition of Indra being regarded as the father of Vimada may have 
arisen out of the reference'in X.23.7, where Vimada expresses a. fervent desire 
that the bond of friendship between him and Indra be never dissevered. 


Vasukra 


Vasukra, the seer of X.27-29, is also said to have been the son of Indra, 
The basis of this obviously fictitious connection between Indra and Vasukra is 
made quite clear by Sayana's commentary on X.27.2, where he says, tvāsukresu 
sūktesu bahulyena  indrap stūyate” The Ailareja Aranyaka™ emphatically asserts 
that this sūkta belongs to Vasukra. Vasukra mentions rs Kapila in X.27.16. 
It is suggested that the divine birth of the ancient ysis is implied in .X.27.15 
where sapia seems to refer to the Saptarsis, asta to the Valakhilyas, mava to 
the Bhrgus, and dasa to the Angirasas. In X.29.2, Vasukra mentions Kutsa 
and Trigoka and says that they were favoured by Indra. It may be incidentally 
pointed out at this stage that tradition ascribes the authorship of X.28.1 to the 
wife of Vasukra. There she complains that though all the other gods have come 
to attend her sacrifice, Indra, her father-in-law, has not come. : 


Kavasa 
Kavasa is the seer of X.30-34. He seems to have been the priest of king 
Kuruiravana. In X.33.7, he mentions his patron’s father, Mitratithi, and 
seems to console Upamasravas, the son of Kurusravana, on the death of his grand- 
father. In the AB? we find the following story about Kavasa : 


The seers performed a sacrificial session on the Sarasvati. They drove 
away Kavasa Ailūsa.from the Soma-sacrifice, saying that he was the child of 
a slave woman, a cheat and not a Brahmin, and asserting that he could not 
be consecreted in their midst. They sent him out to the desert saying : “There 
let thirst slay him; let him drink not the water of the Sarasvati". Sent away to 
the wilderness and afflicted by thirst, Kavasa. ‘saw’ the aponaptriya. ymn.?° 
Thereby he went to the dear abode of the waters; him the waters welled out after; 
all round him the Sarasvati hastened. Therefore the poeple call that place there 
Parisāraka. The seers then thought: “The gods know him, let us summon 
him back". Thereupon, they summoned him and performed the apenaptriya. 
Therewith they went to the dear home of the waters, of the gods". 


It would appear from this reference that Kavaga was originally not a follow- 
er of hieratic Brahmanic religion. The mention in VII.18.12 of one Kavasa, 
who was overwhelmed by Indra, seems to confirm this supposition. It may, be 
presumed that Kavasa was the priest of some of the tribes, which were antago- 
nistic to Sudās and which were, therefore, regarded as anti-Indra. Zimmer? 


(27) Aitareya Aranyaka 1-2-2. 
(28) AB 2-19. 
(29) RV X-30. 
(30)  Altindisches Leben, p:127. : 
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thinks that he was the priest of one of the two Vaikarņa tribes, which were the 

allies of the Druhyus.! After the victory of the Bharatas in the battle of ten 

kings, Kavaga seems to have changed his religious affiliations and to have been 
> ? 


recongnised in course of ‘ime, as a seer. 


From the chronological point of view also , Kavasa who was a contemporary 
of Sudas, seems to have been the same as Kavasa Ailüsa the reputed author of 
X-30-33. In X-33-4, king Kurufravana Trasadasyava is mentioned. This 
king seems to have been a direct descendant of Trasadasyu who was a _contem- 
porary of Divodasa. He must have, therefore, lived about the time of Divodasa’s 


successor Sudas. 


In the $B 9? Kavaga is said to have been the propounder of a particular 
philosophy. In another passage in that Brahmana Sāņģilya refers to him as 
having built an altar on the river Kāroti. The BAU*4 mentions Yajfiavacas 
Rajastambayana as his disciple. 


By the side of Kavasa, Aksa Maujavata is mentioned as an optional seer of 
X-34. This latter is obviously fictitious. The hymn X- 34 presents in a very realistic 
manner, the picture of the pitiable plight of a gambler who is inclined to become 
penitent. In the case of several sūktas in the tenth mazdala, the main concept in a 
sūkta is personified and mentioned as the author of that sūkta. The sükig, in 
question relates to excessive indulgence in gambling (aksa)—and, by implication 
also in drinking (maujavata). That is why aksa mujavata came to be regarded as 
the author of that sūkta. 


Lu$a 


Luša is said to be the seer of X-35-36 and presumably also of 38, and is 
called *Dhanaka', the son of Dhanaka. He is represented in a series of passages 
in the Brahmanas *5 as a rival of Kutsa for the favour of Indra. Sayana?* quotes 
the following legend from the Satyayanaka : Kutsa and Luca both invoked Indra, 
who, however, went over to Kutsa, who bound him down by means of straps. Luša 
then praised Indra with X-38-5, whereupon, cutting off all the straps, Indra ran 
to Lu$a. Though, therefore, Muskavat Indra is sometimes mentioned as the 
author of X-38, it would appear from the above legend that Luéa was its real 
author. 


Abhitapas 


Abhitapas is the seer of X-37 and is said to be the son of Sūrya. It is rather 
queer that his sūkta should occur between the two stiktas which apparently belong 
to Lua. 


(31) RV VII-18-11—-12, 

(32) SB 10-6-5-9, 

(33) SB 9-5-2-15. 

(34) BAU 6-5-4. 

(35) Cf. PB IX-2.22, JB 1-128. 

(36) Sayanabhasya, RV, VSM, IV, p-408. 
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Ghosā 


Ghosā is the seer of X-39-40. She is believed to have been the daughter 
ofKaksivan. In her sūktas she makes a reference to the following persons : Gyavana 
and Taugrya;?* Vimada, Sundhyu and Vispalā,* Rebha, Atri and Saptavadhri,?? 
Pedu; 1? Sayu;? Bhrgu'*; Kutsa;4% Bhujyu, Vaʻa and Sifijarai and Kréa and 
Sayu.” 

While commenting on RV I-117-7 Sayana tells us that she was the daughter 
of Kaksivān and was a Brahmavādinī. As she was sufferi ing from a disease, she 
could not be given in marriage to any one. So she stayed at her father's where 
she became old. She was cured of her disease by the favour of the Aévins and 
she got back her husband. The fact is corroborated by X-39-3. The BD 
gives her further details and says that Ghosa became sixty years old in her father's 
house. She knew that, by propitiating the A$vins, her father had obtained youth, 
long life, health etc. So she also ‘saw’ these two (X-39-40) hymns. The Ašvins, 
in consequence, cured her of the disease and gave her a husband and a son, 
Suhastya.!? 


In her sūkta she piteously prays the divine A$vins to heal her of her leprosy 
as they have healed many gods and men before.$ She is growing old at home, 
so let them grant her health? and youthful beauty and help her to get a rich 
chieftain as a husband. Let them further enlighten her about the amorous art 
and ways of love, of which she is, by circumstances ignorant.®! The intense, pent- 
up desires of an old maid who is perforce obliged to forego conjugal bliss and 
domestic life, her disappointment and suffering are very beautifully and realisti- 
cally portrayed in the hymn. 

Handiqui® points out that Ghosā seems to have drawn almost all her 
allusions from the hymns to the Ašvins composed by her father? and from the one 
composed by Kutsa.4! She seems to have reproduced in new connections the 
very words of her father and of Kutsa thus : 


DOGO, = Mollil7/o, ids NG. il. 


X:39-1 = I:118:3. 

X:39.4 = I:117-183. 

X:39.10 = I:118:9. 

X-39-9 = I:116-3. 

X-:39-14. = I:120-6. 
RV X-39-4. (38) RV X-39-8. (39) RV X-39-9. 
RV X-39-10. (41) RV X-39-18. (42) RV X-39:14. 
RV X-40-6. (44) RV X-40-7. (45) RV X-40-8. 


BD VII-42-49, 
The Sarvznukramani mentions Ghosa also as the name of her son. The name is referred to in 
RV 1-120-5 but here Sāyaņa identifies him with Suhastya, the seer of X-41. 


RV X-39-11. (49) RV X-39.3. 
RV X-40-5, (31) RV X-40-I1. 
"Women poets of the Rigveda”, IA, Vol. 50, p- 114. 

RV I-116-118. 

RV 1-112, 
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250 
X-39-13 = I-112-8. 
X-39-8 = I:112:8. 
X-39-9 = 1:1127. 


Ghosā's indebtedness to Kaksivān is thus clear but still her originality, 
apart from her independent rks is manifest in her condensing Mhceiected allusions 
and giving them a new background to a considerable degree.?? pn direct contrast 
with the hymns of Visvavara and Apala, who belonged to Atri's family, Ghosa's 
verses, besides being allusive are grave and different. 

It is possible that in RV I- 192-5 may be lurking an indirect reference to 
Ghosa’s husband. whose name appears to be Arjuna.9 Her hymns are recited 
in the Prataranuutk of the Soma sacrifice and in the Asvins fastra of the atiratra form 
of the same. Her, genealogy can be reconstructed on the evidence of the Sarvānu- 
kramani as follows : 


Afigiras 
| 
| 


; | | 
Brhaspati (X-72) Ucathya (RV IX-50-52) Hiranyastüpa (1:31-35; IX-4, 69) 


Dirghatamas (RV I- 140-164) 


Kaksivan (RV 1-116-125; 126:1-5; IX 74) 
| 


| 
Sukīrti (X-131) Ghosā (X-39-40) 


| 
Suhastya (or Ghosa) (X-41) 
Ghosa, thus, belongs to a family that has produced a generation of Vedic poets. 
Suhastya 


Suhastya is said to have been the seer of X-41 and is said to be the son of 
Ghoga. It is possible that the word Ghosa which occurs in I-190-5 was the name 
of Suhastya's brother, but Sayana equates the word with Ghauseya (the son 0 


Ghosa), that is, referring to Suhastya himself. Suhastya is mentioned by name 
in X-41-3. ) 


Krsna 


Krsna, belonging to the family of Angiras, is reputed to be the seer of 
VIII-85 and X-42-44. His name actually occurs in VIII-85:3, 4. In the GU 


(55) Cf. RV X-40-14. 
(56) Cf RV I:122-5 : arjunasya natfe. 
(57) CU 3-17-6. 
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there is a mention of one Krsna, the son of Devaki, and here he is said to have been 
a disciple of Ghora Angirasa. It is, however, not possible to determine whether 
Krsna Angirasa of the RV is the same person as Devakiputra Krsna, the disciple 
of Ghora Angirasa. The connection of both these persons with Angirasa may 
indicate such identity. In that case we shall have to assume that Krgna was a 
disciple of some teacher belonging to his own family. Incidentally it may be 
pointed out that the philosophical doctrine learnt by Devakiputra Krsna from 
Ghora is believed to have been reflected in the Bhagavadgita.®® Of course, we 
cannot find any direct trace of that teaching in the hymns of Krsna Āngirasa. 
Krsna Angirasa is also mentioned as an optional seer, with Vi$vaka, his son, the 
author of” VIII-86 and, with Dyumnika Vāsistha or Priyamedha Āngirasa, of 
VIII-87. In I:116-23, Visvaka Krsniya is referred to as a protege of the Aévins, 
who are said to have found out his lost son Visnapu.»? 


Saptagu 


Saptagu is believed to have been the seer of X-47 and refers to;/himself as 
Angirasa in X-47-6,60 


Indra Vaikuntha?! 


Though Indra Vaikuntha is said to be the seer of X:48-50, these sūktas 
must have been composed by some historical rsi, perhaps by Saptagu himself, and 
are represented in the form of Indra’s own speech. As a matter of fact the forty- 
eighth sūkta would actually appear to constitute a self-laudatory reply of Indra 
Vaikuntha to Saptagu. In X-48-2, for instance Indra speeks of the help given 
by him to Atharvan, Trita, and Dadhica.. In X-48-8, he tells how he helped 
Divodāsa, the son of Atithigva, against the Gungus and how he killed Parnaya 
and Karanja. In X:49-3 he relates how he helped Kavi and Kutsa against their 
enemies like Atka, Susna etc. In X-49-4 he speaks of Kutsa having been helped 
against Smadibha, Ugra, and Vetasu and of gifts having been granted to Tuji. 


(58) In the Chzndogya Up. 3-16-17 Ghora Angirasa is said to have advised Krsna, the son of Devaki 
that he should take refuge in the final hour in these three thoughts, viz. : “You are the in- 
destructible; you are the unshaken; you are the very essence of life," This seems to be the 
seed of the rich crop of philosophy of the Bhagavadagitā. Dandekar (“The Mahābhārata : 
Origin and Growth” University of Ceylon Review, XII, pp.1-21), says, ““The popular movement 
of Krsna is characterised by its emphasis on religious and philosophical synthesis. The 
Brahmanic teachers of the Brāhmaņas and the Upanisads had been notoriously dogmatic in 
their speculations relating both to ritualism and spiritualism. As a shrewd leader of men, 
Kysna realised that religious and philosophical dogmatism often tends to divide the people 
while ‘synthesis unites them.” i 

(59) About Vatsapri Bhālandana, the author of X-45—46, see the chapter relating to the seers of 
the Pāvamāna mandala. 

(60) According to Wilson, as quoted; by!Griffith, Hymns of the Rigveda, TI, p- 448, the word saptagu 
in X-47-6 means ‘the lord of much praise’, hence Brhaspati, while Grassmann (op. cit.), 
interprets it to mean ‘drawn by seven oxen’. 3 

(61) Qr. Sayanabhasya, RV, VSM, I, p:438, where Vikuntha is said to be an asura woman to whom 
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In X-49-5 he tells us how he helped Srutarvan against Mrgaya and Ayu against 
Vesa, and Savya against Padgrbhi. In X-40:6 he mentions how he killed 
Navavastva. In X:49-8, he calls himself nahuso nahustarah and speaks of his help 
to Turvaša and Yadu. 


Agni Saucika 


The sūktas X-51-2, 4, 6, 8; X-52; X-53-4-5 and X- 79-80 are traditionally 
attributed to Saucika Agni who is evidently a fictitious figure, at least partially, 


Brhaduktha 


Brhaduktha is the seer of X-54-56 and is said to be a Vamadevya, that is, 
either a son or a descendant of Vamadeva.®2 His name occurs in X:54:6, where 
he refers to himself as Brahmakrt. In V-19-3 which is the composition of 
Vavri Atreya, there occurs the name Brhaduktha, who is described as ‘having a 
golden ornament in the neck’. It is, however, very difficult to say whether it 
refers to the seer Brhaduktha of the tenth mandala. In X-56, Brhaduktha implores 
the gods to take away the body of his son Vajin, who is dead. The AB (8-23) 
says that Brhaduktha consecrated Durmukha, the king of Paficala on the throne, 
by means of the rite of Aindra Mahabhiseka. In the Sarvanukramani he is also 
referred to as Vamadevya.9? In another Vedic text he is referred to as V amaneya.9! 
The genealogy of Brhaduktha may be reconstructed as follows. 


Rahügana 
Gotama 
[o 
| | 
Nodhas Vamadeva 
Ekadyu Brhaduktha 
Gaupāyanas 


(Bandhu, Subandhu, Srutabandhu and Viprabandhu) 


These four brothers are said to be the sons of the sister of Agastya and are 
referred to as Gaupayanas. They are also regarded as the seers of V-24. Accord- 
ing to the 78% and the PB, Asamati, the Iksvaku prince of the Rathaprostha 
family, had these Gaupayanas as his priests. In course of time, however, the king 


(62) Sayanabhasya, RV. (X-54-1; 56-1), VSM, IV, p-462. 
(63) Cf also SB XIII-2-214. ——— 
(64) PB 14-9-37-38. 
(65) JB 3-167. 
(66) PB 13-12-5. 
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quarrelled with his priests. Later on Kirāta and Akuli, the two Asuras, induced 
him to abandon his family-priests. Through their magic, these Asuras also 
contrived the death of Subandhu, one of the brothers. 'The other brothers are 
believed to have then revived him by the use of the hymns X-57-60. The Sarvanu- 
kramani, quoted by Sayana, gives the story more or less similarly.*” The BD* 
gives the story as follows: “King Asamāti Rāthapraustha, of the family of Iksvāku, 
dismissed his domestic priests, Bandhu and the rest. He asked Kirāta and Akuli, 
the two crafty demons, to act as his domestic priests. ‘These latter, having assumed 
the form of pigeons, attacked the Gaupayanas, particularly Subandhu, by means 
of their craft and magic. Consequently Subandhu swooned and fell. They 
plucked out his spirit and went to the king. The Gaupayanas and their mother, 
Agastyasvasi praised king Asamāti and recited prayers for his sake. He was thus 
put to shame. They praised Agni also with a dvipadā hymn. Agni then said to 
them : “Here, within the sacrificial enclosure is the spirit of Subandhu. The 
Gaupāyanas summoned the spirit with the manira, aya mātā (X-60:7), pointing 
to the body of Asamati. They also individually touched the body with their 
hands and as a result of this, Subandhu recovered his life.” 


In their sūktas, the Gaupayanas refer to their patron as Asamāti Bhajeratha 
(X-60-2), as Iksvāku (X-60-4), and as Rāthaprostha (X-60-5). 


Nabhanedistha 


Nabhanedistha is the scer of X:61-62. His name occurs in X-61-18. 
While commenting on RV X-61, Sayana gives the following legend® : *Nābhā- 
nedistha approached his father and asked him why no share in the patrimony 
was given to him. ‘The father asked him not to worry about such an insignificant 
thing. He further told him that if he were to recite the two  süklas, beginning 
with dam wthé (X-61:1) for the Angirasas, who were holding a sacrificial session, 
they would endow him with thousand cows. Nābhānedistha did accordingly 
and got the cows." The 7S7° adds some more details to this legend. It tells us 
that Manu partitioned his estate among his sons. He, however, left out of account 
Nabhanedistha who was living as a student with his preceptor. When Nabha- 
nedistha returned home, he asked Manu why he was disinherited. Manu replied, 
"I have not left you out of the heritage. These Angirasas, here, are performing 
a sacrifice. "They do not know adequately the means of attaining to Svarga. Recite 
unto them this brahman and as they depart heavenwards, they will bestow on you 
all their cows.” On Nabhanedistha’s having done as instructed by Manu, the 
Ahgirasas bestowed on him all the cows that belonged to them. As he was march- 
ing along with the cattle, Rudra came up to him and met him on the sacrificial 
grounds. Nābhānedistha said to Rudra, “The Angirasas have offered these cows 
to me saying that they were mine. They, therefore, are now mine !” “You 
are not their owner”, said Rudra, "Whatever is left over on the sacrificial ground, 
_C aÁ- 

(67) Cf the Sāiyāyanaka quoted by Sāyaņa (Szyanabhasya, RV, VSM, IV, p-470). 
(68) BD VII:85-101. 
(69) F Szyanabizsya, RV, VSM, IV, p-481. 
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thatis, by right, mine. Therefore one should not trespass on the sacrificial ground”, 
R " fe se A a = t 
Then Nabhanedistha appealed to Rudra with the words, “Allow me, my lord, 


j iv 3 ^ ” 
the fruits of the sacrifice, if by. any, means you do not desire these cattle”. Ang 


to that end, he took the ghee-oflering from the churning vessel and performed 4 
d, Lord Rudra ceased to care for the 


full satnsrava offering, wherefrom, please 
cattle.” 

The same story occurs again with a tame moral in the AB". Haug? 
translates it as follows d 

*Nabhanedistha was a son of Manu, who was given to the sacred study. 
His brothers deprived him of his share in the paternal property. He went to 
them and said, “What portion is left to me ?" They answered, “Go to ihe 
adjudicator and arbitrator." He went to his father and said, “They have divided 
the property including my share among themselves." The father answered, “My 
dear son, do not mind that. There are the Angirasas just engaged in holding 
their sacrificial session, for going to heaven. As often as they commence the 
ceremonies on the sixth day, they are puzzled. Let them recite on the sixth day 
those two hymns (RV X-61-62), then they will give you the sum of a thousand 
which is'contributed by all the sacrificers, participating in the session, when they 
go to heaven.” He then went to them, saying, “Receive me, the son of Manu, 
among you, O wise!" They said, “What dost thou wish, that thou speakest thus ?” 
He answered, “I will show you how to perform the sixth day, then give me the 
reward of a thousand cows when you go up to heaven.” ‘They did so and became 
aware of the sacrifice and of heaven. While going up they gave him the gift of 
thousand. In the meanwhile a man clothed’ in blackish dress came to him and 
said, “The cows belong to me." Nabhanedistha said, “The Angirasas have 
given it to me." Then it belongs to both of us. Consult your father" said the 
man. The son told the father what had happened. Manu told him that the 
gift of a thousand belonged to the man.” He went back again to the man and 
said, “Sir, this belongs only to you; so says my father." The man said, “I give 
it to you because you have spoken the truth." ' Therefore, a man who is learned 
must speak the truth." 


A critical study, of these legends, would bring out some interesting aspects 
of the ancient Hindu law of inheritance, the main doctrines of which are honoured 
even. today. 


"The story is important to a student of Hindu jurisprudence, *? inasmuch 
as it lays down (i) that the estate of a Hindu joint family was liablé to be parti- 
tioned’ amongst’ the coparceners at the instance of any member thereof, even 
during the life-time of the parents,” (ii) that the sons became entitled to a share 
of such property by the mere fact of their being born in that family, (iii) that 
every member was entitled to an equal 'share, (iv) that the said partition "was 


(71) AB V-14. 

(72) Aitareya Brahmana of the Rigveda, Vol. 1I, pp-341-42. 

(73) For a discussion on the jurisprudential bearings of the le 
law of Hindu inheritance", JORSM, Vol. 6, pp-22-29. 


(74) Cf. The Baudhzyana Dharma Sūtra 11-2-1-2; 2.2.8 : ūtra 29:2 
CC-0. Gurukul Kangri Collection, antur Cautama DharmasSilra\ 2935. 
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jiable to be reopened on the ground of fraud or unfairness, at the instance of 
any member, in whose absence the partition arrangements had been concluded, 
(v) that a member, who was otherwise provided for and ‘well-off, was ‘entitled 
to renounce or release his share of the estate, (vi) that such release enured 
to the benefit of the coparceners in the absence of the renouncer’s nominees, 
(vii) that the "gains of learning” amounted to a self-acquisition, which was 
impartible, (viii) that a donee cannot have a title superior: to his donors, 
and that (xi) a universal donee is liable to meet all the obligations of the 
donor to the full extent of the estate onveyed by the gift. 


Incidentally it may be pointed out that, in the hymns ascribed to the 
authorship of Nābhānedistha, we do not see any trace of the legends referred 
to above. They, therefore, appear to relate to a later phase in his career. 
The PB” refers to his Rgvedic sūkta as the *Nabhanedisthiya sūkta'. In his 
sūklas, Nābhānedistha refers to the following persons : Paktha (61.1), Turva- 
yana and Cyavana (61.2), Navagva (61.10), Susna and Nārsada (61.13), Kaksi- 
van (61.16), Saranyu (61.2324), Vala (62.2), Navagva and Datagva (62.6), 
Manu Savarnya (62.8-9), Yadu: and Turvasa (62.10). Etymologically, the 
name Nābhānedistha can be connected with Nabanaztista in the Avestz, which 
refers to Fravasi of the Paoiryotkaesha and the Fravasi of: Nabanaztista. Lassen”* 
sees in the legend of Nābhānedistha the reflecticn of Indo-Iranian split.. Roth,7 
however, thinks that this is impossible. The word nabhanedisiha means ‘nearest 
in birth’, which is its meaning also in the Avesta. In the RV it has become 
a proper name. In X.61.18, Nabhanedistha styles himself as a sur. The 
shorter form of his name seems to be Nābhā.”$ . He is referred to as vaitarana 
in X.61.17 which is interpreted by Sayana’® as visesega tārayitā. 


Gaya Plata 


Gaya is the traditional seer of X.63-€4. He refers to himself as the son 
of Plati in X.63.17 and X.64.17 and as Gaya in X.64.16. In X.63.7, Gaya 
refers to Manu and in X.63.1 to Nahusya Yayāti. The reference to the rivers 
Sarasvati, Sarayu and Sindhu in X.64.9 may also be suggestive. The Sarvān- 
ukramani®® and the ABS! also clearly support his authorship of these hymns. In 
the AV® Gaya is mentioned with Asita and Kasyapa as a halfmythical sage. 
Asita and Gaya are mentioned together also in the MBA where they are said 
to have been defeated, with others, by . Mandhata. 


(75) PB 20-9-2. l l 

(76). . Indische Alterthumskunde, 1-520 and Addenda, p-l xxvii. 

(77). ZDMG 6, p-243 fl. 

(78) Cf. RV X-62-4. 

(79) Szyanabhzsya, RV, VSM, IV, p-487. 

(80) Sāyaņabhāsya, RV, VSM, IV, p-494. 

(81) AB v-2. 

(82) AV I-14-4. 

(83) AV I:14-4. 
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Vasukarna 


to be son of Vasukra, He 


Vasukarna is the secr of X.65-66, and is said ; 
T Vimada, Visnapu, an d 


mentions Bhujyu, Syava, Vadhrimati, Kamadyu, doc es 
Viivaka in X.65.12. He mentions the river Sarasvati in K. 65.13. He also 
refers to Vasistha in X.65.15 and X.66.14,15. While commenting on the word 


vasisthah ocurring in X.65.15 Sāyaņa says : vasisthakulajah. 
Ayasya Angirasa 


Ayāsya Angirasa is traditionally believed to have been the author of X, 
67-68. His name, Ayāsya, occurs in X.67.1 where he refers to Angiras as pitg 
nah. Ayasya mentions ‘Angirasah’ in X.67.2 and Angirasah in X.68.2. 


Sumitra 


Sumitra is the seer of X.69-70. He is supposed to have been the son of 
Vadhryašva. In that case, he would be the brother of Divodāsa. He refers 
to Wadhryasva in X.69.1,2,4,10,11,12, and refers to himself as Vādhryašva in 
X.69.5,9. In X.70.9, he mentions the Angirasas, who seem to have been his 
ancestors. According to the Purānas,** his genealogy would be as follows: 


Mudgala (m.Mudgalani) 


Vdhrayšva (m.Menaka) 
| 
| | 


Divodāsa Sumitra Ahalyā 


He refers to the members of his family as sumitrāh.® 
Brhaspati 


Brhaspati is said to be the seer of X.71. With Aditi, he is also men- 
tioned as an optional seer of X.72. This is obviously a fictitious tradition. The 
original author of this sūkta was unknown. In view of its subject matter, which 
is ‘glorification of knowledge’, the samhizkaras associated with it the name 
of Brhaspati, who was regarded as kavingm kavih. One Brhaspati, who is 
mentioned in the MBh, however, seems to be not quite ficititious. According 
to the MBA,89 he had two brothers, named Sarhvarta and Utathya. He cursed 
Mamata, Utathya’s wife, who did not grant his request, that her child would 
be born blind. Accordingly, Dirghatamas was born blind. From Mamata, 
Bharadvaja was born to Brhaspati. One Brhaspati was the priest of Marutta 
Aviksita.8? i 


(84) Pargiter, AJHT, pp. 192 and 251. 
(85) RV X-69-7-8. 
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It appears from the MBA that Uparicara Vasu had invited Brhaspati 


to work as his priest. Brhaspati seems to have given advice also to Vasumanas, 
the king of Kosalas. 


Aditi 
As mentioned above, Aditi, the daughter of Daksa and Asikni is men- 


tioned with Brhaspati as an optional seer of X.72. It should be noted that in 
connection with this sūkta Brhaspati is referred to as Laukya. 


Gauriviti 


Gauriviti, the traditionally recognised author of V.29, TX. 108.1-2 and 
%.73-74 is believed to have been the son of Sakti and the grandson of Vasistha. 
He mentions Namuci and Manu in X.73.7 and Priyamedhas in X.73.11. The 
AB® speaks of a *Gaurivita sūkta” and the fact is corrobcrated at another place 
by the AB% and also by the PB?! The JB% states that he was a prastotr in 
the sacrificial session held by the Vibhindukiyas. SB states that he was a 
priest of Rsabha  Yajfiatura. Gauriviti refers to Navagva and Dadhyafi in 
X.108.4. 


Sindhuksit 


Sindhuksit, the author of X.75, is believed to have been the son of Priya- 
medha Angirasa. In the case of this seer, it appears that the family-tradition 
has been preserved more or less in tact but the personal name is fictitious. In 
X.75.5-6, Sindhuksit mentions a number of names of the various rivers, like 
Gahga, Yamuna Sarasvati, Sutudri, Parugni, Asikni, Marudvrdha, Vitastā, 
Arjikiya, Susomā, Trstamā, Susartu, Rasa, Sveti, Sindhu, Kubha, Gomati, 
Krumu, and Mehatnu. It is not unlikely that, because the personal name of 
the seer was lost, a fictitious name indicating his connection with rivers (Sindhu) 
was invented by the Sarnhitākāras. 


Out of the rivers mentioned in X.75, Gangā, Yamuna and Sarasvati 
are well-known. Sutudri is modern Sutlej. Parusni is conjectured to be modern 
Ravi. Asikni is modern Chinab. The Greeks used to call this river by the name 
Akcsiniz. Susomà must be Soanos of the times of Megasthenes or modern Suwan. 
Marudvrdhà, according to Sayana, is a tributory of Asikni. According to 
Roth," that river represents the joint stream of Asikni and  Vitasta, while 
Ludwig? says that it is the joint stream of Asikni, Vitastà, and Parusni. 
(86) MBA, Aranyaka Parvan, 140. 

(87) Sce also, in this connection, the fifth chapter. 
(88) MBA, Santi Parvan 336. 

(89) AB 3-19. 

(90) AB 8-2. 

(91) PB 11-5, 12-13, 25-7. 

(92) JB 2-233. 

(93) SB 12.8.3.7. 

(94) Zur Litteratur Geschichte des Weda, 138 et seg. 
(95) Translation of the Rigveda 3:200. 
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Vitastā (Hidaspes) is modern Jhelum. | Arjikiya seems to be some river 
in the region near about Kashmir. Trstama must have been some river join. 
ing Sindhu. So too must have been Susartu. Rasa scems to be the name given 
to a river in the North-Western region of Saptasindhu. Sveti may be identified 
with Svetayāvarī. Sindhu and Kubhā (= modern Kabul) _are wellknown, 
Gomati seems to have been a tributary of Sindhu: Perhaps it may be Goma] 
which falls into Sindhu on the Western side. Krumu must be a Western tribu- 
tary of Sindhu,.now known as Kurum. Mehatnu is a tributary of Sindhu which 
joins it before Krumu and Gomati. The names of these rivers indicate the region 
extending from Kubhā in the North-West up to Ganga in the cast. Presumably, 
this region suggests the extent of the Aryan colonisation at the time of Sindhu- 
ksit. It may be incidentally pointed out in this connection that, on the strength 
of the evidence of the order in which these various rivers are mentioned in X, 
75.5-6, (namely, beginning with Ganga in the East and ending with Mehatnu 
in the West) it is urged tl.at the migration of the Vedic Aryans was from the 
East towards the West, It is, however, more likely that the poet began with 
the mention of the river which represented the region up to which the Vedic 
Aryans had “till then colonised and then reflected backwards towards the region 
from which his ancestors started their migrations in India. 


Jaratkarna 


According to Sayanaj* Jaratkarna, to whom X.76 is attributed, be- 
longed to tbe Sarpa tribe. This Jaratkarņa is further said to be the son of Irāvat. 
His full name would thus be Jaratkarna Iravat Sarpa. Jaratah Karna, who 
is mentioned in X. 80.8 as a protege of Agni, is probably to be identified with 
this seer. 


Syümara$mi 


He is the seer of X.77—78 and issaid to have belonged to the Bhrgu family. 
He is referred to in 1.112.16, where the A$vins are said to have protected him 
with the arrows made of bamboos. In VIII.52.2, Indra is said to have drunk 
Soma in his house. 


Agni Saucika, Agni Vai$vanara, Sapti Vajambhara 


Three seers are mentioned as optional authors of X.79-80. As for 
Saucika Agni, we have already dealt with him in connection with X.5l. 
According to Sayana Vaigvanara Agni is also Saucika. In any case these two 
names are apparently either partly or wholly fictitious. Sapti Vājambhara, 100) 
who is mentioned as the third optional author, cannot be said to have been 
authentic. It is possible that the epithets Sapti and Vājambhara, relating to 
Agni, who is the devald of these two sūktas, have been artificially made up into 
the name of the author, because the origional tradition in that regard had be- 


(96) Sāyaņabkāsya, RV, VSM, IV, p:549. 
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come extinct. Jaratkarna, Atri and Nrmedha are mentioned in X.80:3 as the 
proteges of Agni. In the same context Jarütha is referred to as having been 
burnt by Agni. 


Vi$vakarma Bhauvana 


The reference to Visvakarman as the deity of X.81-82 seems to suggest 
that he was not really the author of these sūktas. By way of an introduction 
to X.81.l, Sayana quotes from the  Nirukta?? as follows: “Viśvakarman 
secrificed all being in a sarvamedha sacrifice and finally sacrificed 
himself. This rk is in his honour.” In the AB the sage Ka$yapa is said 
to have consecrated Vi$vakarman Bhauvana with the Aindra Mahabki- 
geka.** We are told that, on that occasion, Viivakarman offered the earth 
as a gift to Ka$yapa. The earth, however, declined saying: “No human 
being deserves to give the earth as a gift. Here, therefore, I sink down into 
water. Your promise to Kašyapa thus becomes fruitless’. 


In X.81.3, Visvakarman Bhauvana is described as an omnipresent God, 
while X.81.2,4 are expressive of the philosophical thoughts regarding the origin 
of the world. 

Manyu Tapasa 


Manyu Tapasa, obviously a fictitious figure, is believed to be the seer 
of X.83-84. The devatā of these two hymns is also Manyu. These hymns 
constitute the nivids in the ‘Marutvatiya sastra of a one-day sacrifice called 
‘Ajira’. 

Sūryā 


The authorship of Sūryā, the daughter of Savitr, is artificially superim- 
posed on X.85, because the hymn relates to the marriage of Sürya.? Some 
mantras from this sūkta are employed in a Hindu marriage ceremony even today. 
It also contains several references, such as X.85.46 which are highly significant 
from the point of view of the social and domestic life in the days of the Veda. 


Indra, Indrani, Vrsakapi 


The original tradition regarding the authorship of X.86 must have been 
lost or suppressed. Therefore, following the tenet, yasya vēkyam sa rsik, Indra, 
Indrani and Vrsākapi are mentioned as the seers of that hymn. 


(97) Nirukta X-26. 
(98) 4B 8:21: Uda g ar Van nN seat fasana 
wama qure asat vas: Mad ada: ara wmm 
gar | gāda a Rega | wfue sm gari 
A AT ēd: HAT AIGA 
famia taa wt aafaa | 
feasa wfewer uc 
"IHE US RATATAT AIT 1 
(99) Dandekar has discussed the significance of this sta in **Pügan, the pastoral god of the Veda” 
NIA 5, pp:49-66. CC-0. Gurukul Kangri Collection, Haridwar 
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Indra is said to be the seer of several sūktas or portions of sūklas in the 
RV such as, I.165.1-2,4,6,8,10—12, 170.2,3,4: IV.18.1,4; 26.1-3, VIIT.1G.4-5, 
X.28.2,6,8,10,12; 86.1,8,11,12,14,19-22. It is suggested ue Indra's author. 
ship of these rks indicates that Indra was a dynastic title. The memberi of the 
family of Indra are also mentioned among 1$15. His wife Indrani, for instance, 
is mentioned as the seer of X.86.2-6,9,10,15-18; 145. Her name is also given 
as Saci Paulomi. Indra's son is named as Vasukra and his daughter-in-law 
is also mentioned as Vasukrapatni or Indra-snusa. Moreover, Indra himself 
is often distinguished as Laba Indra, Vaikuntha Indra and Muskavan Indra. 
There are many incidents in the RV in which Indra is treated not 2s a deity 
but as a contemporary of many persons whom he helped and saved in various 
ways, e. g. in the legend relating to Marutta Aviksita, Brhaspati is said to 
have been the priest of Indra. The BDY1 records a story about Grtsamada 
and Indra where the latter seems to have been referred to as contemporary „per- 
sonage. Sāyaņa, while commenting on X.38 says that according to the Sātyā- 
ana Brāhmaņa, Kutsa and Lu$a both invoked Indra. This shows that Kutsa 
and Luša were contemporary with Indra. The BD? also refers to Indra as 


an intimate friend of Bhavayavya. 


Vrgakapi Aindra is the seer of VII.13.23 and X.86.3. He is stated to 
have participated in the dialogue between Indra and Indrani. He is mentioned 
also in X.86.5.105 


Payu Bharadvaja 


Pāyu is the seer of VI.75 and X.87 and is described as the son of 
Bharadvāja.!?i The BD'° records how, when Abhyāvartin Caymana, and Pra- 
stoka Sarnjaya were defeated by the Varašikhas, Bharadvāia asked ihis son 
Pāyu to sacrifice for them. The hymn X-87 is a raksoghna sūkta. In it Pāyu 


(100) Cf. Mankad, Date of Rigveda, p-59. 

(101) BD IV-66-69. 

(102) BD III:142 ff. 

(103) According to Tilak, Vrsākapi is the sun near the point of Southern zodiac or the sun going 
down the horizon at the beginning of a long-lasting darkness. Dandekar ("Vigņu in the 
Veda”, Kane Comm. Vol. pp:95-111) points out that Indra is here spoken of as having 
been exhausted when a bold lascivious monkey administered to him some medicine, through 
which Indra regained his manly power. Dandekar has shown in another paper (*Visnu 
in the Veda”, Kane Comm. Vol., pp.95-111) that this Vrsākapi is to be identified with the 
fertility-god Vignu. The whole episode, according to him, may thus refer to Indra’s efforts 
to preserve his virility intact. (Cf. also the views of Macdonell VM, 64; Perry, JA0S 11, 
Bradke, ZDMG, 45-265). He adds that such descriptions of a more or less ‘intimate’ chara- 
cter must be understood to refer to the actual life of a human hero before he became the 
supreme god. Velankar (“Hymns to Indra in mandala X” JUB, 28, pp: 11-15), however, 
says that the hymn portrays Indrani’s natural jealousy for a step-son Vrsākapi, her attempt 
to rouse her husband's jealousy, and anger against him, her anger Ecco fiia and her 
clever change of front in the face of a discomfiture. He further points out that there is no 

„indication whatsoever of a new Vrekapi-cult, anti-Indra in nature, at any place in the 
hymn. The object of the hymn, according to him, is to show I ds love for a poor but 
sincere sacrificer in preference to a rich worshipper. i 

(104) For further details please refer to the fifth chapter. . 
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refers to Mūradevas, Yātudhānas, Kravyadas, and Kimidinas and requests 
Agni to kill all of them. 


Mūrdhanvān Vamadevya 


Mūrdhanvān is the traditional seer of X-88 and is said to be the son of 
Vamadeva, who himself was an Angirasa. A very interesting question is asked 
by Mūrdhanvān in X.88.18: ‘How many are the fires and the suns in 
number? What is the number of the dawns and the waters? Not jestingly 
I speak to you, O fathers. Sages, I ask you this for information.” The answer 
to this question seems to have been given in VIII-58-2: “Kindled in many a 
spot, still one is Agni, Sürya is one though high over all he shineth. Illuminating 
this All, still one is Usas. That which is one hath into all developed.” 


Renu! 


Renu is the son of Visvamitra and the traditional seer of IX.70 
and X.89. 


Narayana 


The famous Purusasūkta!?7 is included in all the four samhitas of the Veda. 
But the true tradition regarding its authorship is shrouded in mystery. One 
thing, however, is certain, namely, that Narayana, who is regarded as the author 
of that sikla, cannot have been historically authentic. It is well-known that, in 
the epics, Narayana is described as the creator of the universe and is accordiagly 
often identified with the Purusa of the Vedic cosmology. The attribution of the 
Purusasükta to the seer Narayana presumably represents an earlier stage in the 
mythological development in this connection. 


There are, however, some scholars who speak of Narayana as if he was a 
historical person. According to Pradhan,}°$ for instance, he was a contemporary 
of Parvata and Narada, the priests of king Hari$candra Vaidhasa. He had his 
residence at Badari, the famous place of pilgrimage in the Himalayas. 


Aruna 


Aruna, the author of X-91, is said to be the son of Vitahavya, who was ¿n 
Ahgirasa. This Vitahavya Angirasa is, as has been already noted, the seer of 


(106) For further details please refer to the second chapter. 

(107) Dandekar has discussed the significance of this szk/a from the point of view of cosmology 
in his paper, “Yama in the Veda”, B. C. Law Comm. Vol. Haug, however, holds that the 
hymn may not necessarily be regarded as modern in character, because such cosmological 
and speculative conceptions are met with in about every part of the RV and that the allegory 
is significant and instructive. Muir (OST, Vol. V, pp:317 ff.) speaks about the hymn as 
follows : **Penetrated with a sense of the sanctity and efficiency of the rite and familiar with 
all its details, the priestly poet, to whom we owe the hymn, has thought it no profanity to 
represent the supreme Purusa himself as forming the victim, whose immolation by the agency 
of gods gave birth, by its transcendent power, to the visible universe and all its inhabitants”- 


(108) CAI, pp-163 f. CC-0. Gurukul Kangri Collection, Haridwar 
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VI-15. In the Ramayana! Vasistha tells Rama a legend about one Vitahavya, 


who was a Jivanmukta. 
Saryata 


Šaryāta is the seer of X-92 and is descri bed as the son of Vaivasvata Manu, 
The §B™° mentions his name as Saryata Mānava. RV I-112-17 tells us that 
Saryata was helped in war by the Ašvins against Indra. On the other hand, in 
1-51-12, Indra is said to have drunk Soma to his hearts content in Saryata’ S 
house. Do these references indicate that Saryata originally belonged to an anti- 
Indra-cult, but that, in course of time, he was obliged to adopt it. Šaryāta 
mentions Atharvā and Bhrgu in X:92-10 and Angiras in X-92-15. Madhucchan- 
das Vaiívamitra is said to be his priest.!!! According to the $B,u2 Cyavana, of 
the family of Bhrgu officiated at a sacrifice performed by Saryata, and played a 
particularly important role in connection with the asuma graha. Cyavana is 
further said to have consecrated Saryata according to the rite of Aindra Mahabhiseka. 
The king then performed the Asvamedha sacrifice and so got the honour of being 
a grhapati at the sacrifice of the gods? Another legend has been told about Saryata 
Mānava and Cyavana Bhargava in the JB." According to it Saryāta Mānava, 
escorted by his followers, once insulted Cyavana Bhargava, who was lying in a 
ditch near the river Sarasvati. Consequently the sage made the king and his 
followers lose their senses so much so that they did not even observe the laws of 
incest. Saryata, therefore, propitiated Cyavana who agreed to set matters right 
on condition that Saryata’s daughter Sukaņyā might be given to him. Saryāta 
agreed to it unwillingly and secretly advised Sukanya to run away. But as Cyavana 
knew of it he chanted a hymn by the power of which a black serpent blocked her 
way. So she had to stay with him. The $B (4-1:5-1) further tells us how 
Cyavana was rejuvenated by the Aívins at the request of Sukanya. 


The Bhagavata P. tells us that the name of $aryāta's wife was Stavistha. 
In addition to their daughter Sukanya, they are said to have three sons, namely, 
Uttanabarhi, Anarta and Bhürisena. The Brahma P. (ch. 138) tells us that he 
practised penance on the bank of Gautami and revived his wife who was dead. 
Šaryāta, Sāryāta, Saryati and Saryati seem to denote one and the same person, 


Tanva 


Tanva to whom tradition attributes X- 93, is the son of Pr Ta and refers 
to himself as Tanva Làrthya in X-93-15. The Anukramani™ calls him Partha, 
that 1s the son of Prthu, who was the son of Vena (VIII-9- 10) and who is believed 


(109) Yogavasistha V -82—90. 

(110) SB 4-1-5-1-2. 

(111) Cf. Chitrav, Pracina-caritra-kosa, p: 571. 
(112) JB III-121-128. 
(113) AB VIII-21. 

i (114). JB 111-120-128. 

|o (115) Beet RY, eM 
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to have been the first person to be coronated as king in the whole world. The 
genealogy of "Tānva can be reconstructed from the Purāņic references as follows 


Chaksurmanu (m. Nadūlā) S 
(11 sons) 


Ulmukha (Youngest, m. Puskarini) 


S ta S BM! 
| | | | | | 


Sumanas Khyāti Kratu Angiras Gaya  Anga (m. Sunitha, 
| Yama's daughter) 
ļ 
I 
Vena 
Prthu 
Tanva 


In X-93-14, Tanva mentions kings like Du$$ima, Prthavana (i.e. Prthi), 
Vena, Rama, and Mayu (X-93-15). 


Arbuda 


Arbuda is the seer of X-94 and is said to be the son of Kadri and Kasyapa 
Mīrica, 116 


In the 4B VI-1, a story is told as to how Arbuda Kadraveya, a serpent- 
seer and a maker of spells, worked as priest Grāvastut at the sacrificial session 
organised by the gods in connection with the sarvacaru. He is said to have been 
an expert in the knowledge of making the sacrifice faultless and the method 
of extracting juice from the Soma plant. He is also mentioned in the 
Samkhyayana Brahmana (29:1) and the PB (25:15). 


The deity of the sūkta, X-94, is "Grāvan' or the Pressing Stone and the 
hymn is called the ‘Arbuda bymn’. The rks in this sūkta are appropriate to the 
actions relating to tke pressing stone on the part of the priests. In X-94-4, for 
instance, the action of the Soma-pressers is referred to. "That rk is to be recited 
when the words, brhat brhat, are uttered. 


Tle KB? gives the following information about this sūkta ascribed to the 
authorship of Arbuda : 


“The rks in this sūkta are fourteen in number; the fingers are ten and the 
pressing stones are four. They, thus, together make up the number fourteen. In 
that, he concludes with a ,Tristubh; thereby, at midday, is the Tristubh secured. 


(116)  Arbuda, thus seems to have belonged. to the Sarpa tribe, 


(117) KB 29-1. 
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He praises standing; the stones stand as it were. He praised wearing a turban 
and with eyes tied up; therefore now also wearing a turban di priest praises the 
stones. Moreover, they say ‘the eye came, it was a serpent.’ Thus did peison 
come to the priests. He used these verses connected with Some, the purifying 
and repelling poison. Verily it serves for the healing of the sacrifice and curing 
of the sacrifices." In another passage the KB" tells us that the gods having 
praised the pressing stones with the Arbuda hymn and the stanzas for Soma, the 
purifying, obtained immortality, truth, and resolve. So the sacrificer, who acts 
accordingly, also gets the fruit accordingly. 


Purüravas, Urvaši 


Since the sūkta X:95 contains a dialogue between Purüravas and Urva$i, 
the authorship of that sükra has been traditionally attribuied to them in accordance 
with the rule, yasya vakyath sa rsih. It is hardly necessary to add that the name of 
the real author of this very interesting and popular hymn! had been lost and that 
an artificial tradition in respect of its authorship was subsequently started. There 
occur in this hymn some ideas and perhaps even some phrases which arc evidently 
derived from ancient flcating literature of worldly wisdom.!* 


Baru or Sarvahari Aindra 


Baru, the author of X-96, was an Ānīgirasa. His authorship of this sūkta 
is confirmed by the AB! as also by the KB,!:2 which refers to this sūkta as Baru- 
sūkta. It should, however, be pointed out that the hymn is optionally ascribed 
to the authorship of Sarvahari Aindra. The word, hari occurs in one form or 
another about 50 times in the 13 rks of this hymn. The hymn is moreover addressed 
‘to Indra These circumstances might have given rise to the alternative tradition 
relating to the fabulous author Sarvahari Aindra. "There should, indeed, be little 
doubt that Baru is the genuine author, though his name does not occur anywhere 
in the hymn. 


Bhisak 


The name of the seer of X-97 is traditionally given as Bhisak, the son of 
Atharvan. It wculd, however, appear that the tradition relating only to the 
family of this scer is correctly preserved while that relating to his personal name is 
invented at a later stage. It is well-known that the two names, Atharvan and 
Angiras, represent two distinct tendencies : Atharvan stands for the things which 
are characterised as bhesaja, Santa, and paustika, while, Angiras stands for things 
which are characterised as yatu, abhicara, and ghora. "This fact must have, in course 


(118) KB 25-1. 

(119) In his "Urvasi and Purūravas”, JBBRAS, 27, 
cal implication of this legend. 

(120) Cf RV X-95-15. 

(121) AB VI-25. 

(122) KB 25-8. 


Kosambi has discussed in detail the sociologi- 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Fayngation Chennai and eGangotri 


of time, given rise to the artificial formation of the two names of apocryrhal tea- 
chers, namely Bhisak Atharvana and Ghora Ātgirasa. The subject matter of 
X-97, which refers to the wholesome, medicinal properties of various herbs, would 
also account for the author being called Bhisak.123 ( 


Devàpi Árstisena 


Tradition ascribes the authorship of X-98 to Devapi who is said to have 
been the brother of Santanu. Devapi mentions his own name in X-98-2, 4-8 
and that of Santanu in X-98-3, 7. In X-98-11, he refers to himself as Aulāna.!! 
Devapi and his younger brother, Santanu, belonged to the Kura dynasty according 
to the legend narrated in the BD,1%5 Devàpi was suffering from skin-disease. He, 
however, officiated as the priest at the sacrifice performed by Santanu. He 
praised Brhaspati and caused rain to fall in the country stricken with famine for 
twelve years. The Nirukta!* gives the story as follows : “Devapi Ārstiseņa and 
Santanu Kavravya were brothers. Santanu was consecrated on the throne while 
Devapi went away to practise penance. Thereupon, in the kingdom of Santanu, 
it did not rain for twelve years. That, explained the Brahmins, was due to a 
transgression of law in that the younger brother came to the throne, having set 
aside the claims of the elder one. Santanu, therefore, offered the kingdom to 
Devapi. The latter, however, told him that he did not want the kingdom but 
that he would officiate at a sacrifice to be performed by Santanu, whereby there 
was sure to be rainfall. This sūktu (X-98) was employed to bring rain. About 
this sūkta composed by Devapi Wilson! remarks : “This sūkta is remarkable 
as representing one of two brothers, both of the ksatriya caste, becoming the purohita 
or the family-priest of the other who is a king." In this sūkta Devapi addresses 
Brhaspati in his special character of the purohita of the gods and as the prototype 
of all human purohitas. 


From the Purānic references the genealogy of Devapi may be reconstructed 
as follows : 


(123) In this connection a reference may be made to the view of Pradhan (CAI, p:79) who says 
that Santanu Pratipa was a skilled physician and was for this reason called the great Bhigak 
(Mahābhigak) in the MBA (50-542-43). His reputation as a physician was so great that 
people believed that whoever was touched by him, be he a chronic sufferer, was restored to 
the health of a young man. It seems to have escaped the notice of all the previous enquirers 
including even Saunaka, the author of the BD, that the RV contains compositions of Santanu, 
the great Bhisak who seems to have composed X-97. This is corroborated by the fact that 
the composition of Devapi who is the brother of Santanu immediately follows this hymn. 
In X-97-9 he refers to himself as Bhisak. 

(124) According to Griffith (Hymns of the Rigveda YI, p: 536), aulana may suggest his descent from 
Ula. In the Salyaparvan of the MBh (stanzas 2281 ff.), Devāpi is said to have become a 
Brāhmaņa at a holy place called Prthūdaka (cf. Kane History of Dharma$zstra, IV, p-793) 
where Sindhudvīpa and Višvāmitra also were received into the higher caste (cf. also Muir 
OST, 1-270 ff). 

(125) BD VII-154 and VIII-7. 

(126) Nirukta 2-10. 


(127) Cf. Gri the Rigveda, II, p:535, f. n. 
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Pratīpa (m. Saibya Sunandā) 


Devāpi Árgigena Santanu (m. Ganga) Bahlika (SB 12-9-3) 
Er d 
| | | | 


Cyavana Işțaka Vyāsa Bhigma and Citrāħgada Vicitravīrya 


seven others from Satyavati | 
His wife Ambika His wife Arhbalika 
Dhrtarastra Pàndu 
(from Vyāsa) (from Vyasa) 


Vamra Vaikhanasa 


He is the traditional seer of X-99 and refers to himself in X-99.5, In 
X.99.12 he refers to himself as *Vamraka? The mention of the Siínadevas in 
X-99-3 is historically very important. Vamra refers to Kutsa, Susna, Kavi, Atka 
in X-99-9 and to Pipru and Ausija Rjiéva in X-99-1].125 


Duvasyu 


Duvasyu, the seer of X-100, is said to have been the son of Vandana. One 
Vandana is often mentioned as a protege of the Atvins, who took him out of the 


well? It is, however, not possible to determine whether he was the father of 
Duvasyu. 


Budha 


Budha, the son of Soma, is traditionally mentioned as the author of X-101. 
He is believed to have been the father of Purüravas. Evidently, his authorship 
of X-101 is fictitious. 


Mudgala 


Mudgala, to whom the authorship of X-102 is generally ascribed is often 
described as the son of the king Bhrmyatva and as the grandfather of king Divodasa. 
His wife is referred to in X-102-2 as Mudgalani Indrasenā. In the MBH her 
name is given as Indrasenā Nālāyani. Pradhan!! suggests that she appears to 
be the daughter of Nala and Damayanti. 


(128) Sce also the note on Satari Vaikhznasah in the ninth chapter. 

(129) Cf RV I-116-11, 117-5, X-39.8. 

(130) MBh Vanaparvan, 114. (131) CAI p-4, 
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The sūkta!** contains a reference to a very interesting legend. The legend 
as given by the Sarvdnukramani tells us that all cattle belonging to Mudgala had 
been stolen. Only an old ox remained with him. He harnessed that ox to his 
wagon and went in pursuit of the robbers. He threw his mace in front of his 
wagon, and that mace showed him the way to the thieves. Mudgala, eventually, 
recovered his property.?! The Nirukta!?5 gives a different legend. According 
to its version Mudgala, the son of Bhrmyasva having yoked the drughaņa and the 
ox to his wagon went to the battlefield. 


Explaining the background of X-102, BD" says : the sūkta beginning with 
the words, pra te ratham is considered by Sakatayana to be a narrative hymn; Yaska 
thinks that it is addressed to the Mallet or to Indra; but Saunaka says that it is 
addressed to the All-gods. By this hymn, Mudgala Bharmyagva, in a contest, 
overcame Indra and Soma, having yoked to his chariot a bull and a Mallet belong- 
ing to Indra." 


If we examine critically the legends relating to Mudgala, as given by Sayana, 
Yàska, Durga, Sadgurusisya, and Saunaka, it would become evident that, though 
their treatment is much diversified, they exhibit certain basic features with 
sufficient constancy to make them worthy of close attention. 


Geldner!" assumes that the hymn in question is merely a fanciful tale. 
According to him the story may be given as follows: * Mudgala, an old gentleman, 
enters upon a chariot-race although he does not possess a racing-chariot. He has 
only an ox-cart. Also, he has only a singlesteer, though two are generally neces- 
sary. He disguises the cart so as to make it look like a race-chariot and in place 
of the second ox he yokes a drughana, a block of wood, or a wooden ox, which per- 
forms the double function of completing the span and smashing up the competitors. 
Since Mudgala himself is too-old, his young and courageous wife, Indrasena or 
Mudgalani, drives and wins the race." 


Geldner construes the hymn as constituting the glorification of a fabulous 
chariot-race. Indeed, he decorates the narrative with all the environments of 
modern sporting life, such as, turfmen devoted to "women and loose life and con- 
versant with slang and punning language; tricksters of the stable who employ every 
expedient in their power to interfere with legitimate success; jocose remarks on 


(132) Rahurkar has attempted an interpretation of the sūkta in his “Mudgala and Mudgalani” 
in the RV in Gitray Comm. Vol. pp:85-97. He concludes that the sūkta is a satigrāma sukta 
and has no connection with a chariot-race. 

(133) Cf. Sayanabhasya, RV, VSM, IV, p:675. 

(134) Sadgurušisya, in his commentary on the Sarvānukramaņī, gives the story as follows : Mudgala's 
cattle was stolen by thieves, leaving behind only an old steer. Having yoked this steer to 
one side of his cart and the drughana to the other, he pursued the thieves leaving the guidance 
of the cart to the drughana, and thus regained the cattle. 

(135) Nirukta, 9.23. Durga, while commenting on this part of the JVirukta, says : "Mudgala 
engaged himself in a contest with the king. Owing to the absence of a second ox, he yokep 
the drughana in its place, and, directing him with his divine power, ran a race with the king 
and finally conquered him. 

(136) BD VIII- 11-12. 


(137) Vedische Studien, 1-138; d&-4-&rukul Kangri Collection, Haridwar 
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the lusty but illmated Mudgalani and her old and impotent B etc. The 
legend has thus been concocted by him with spices and con iments. i 

Pischeli3 on the other hand, has offered quite a different restoration of 
the legend : *Mudgala and Mudgalānī, according to him, take pare ina race, in 
which buffaloes were yoked to the chariots. The charioteer Kesin, who inspired 
his. buffaloes by loud cries, was their competitor. Mudgala won because one of 
the animals of their opponent, having drunk too much water, stopped in the middle 
to relieve itself, and the other fell down." 

Bradke! says that the song, RV X-102, about Mudgala and Mudgalani, 
their peculiar wagon with the steer in front is a diatribe, that is, a personal satire 
on the heroine and the hero of the mock-heroic hymn. The sage Mudgala is 
‘a countryclown’, who, together with his wife, steps in “where angels fear to tread’ 
and in a foolishly dazed way surprises himself and everybody else by winning the 
race, handicapped though he is, by every imaginable obstacle. eet is 
of the opinion that the hymn delineates a picture of the victory of Mudgala and 
Mudgalani in a chariot-race but he does not agree with the views of Geldner and 
Bloomfield. Bloomfield! does not favour the interpretation given either by 
Geldner or by Pischel or by Bradke. According to him, in those interpreta- 
tions the very vedatvam of the Veda is lost sight of. On a close scrutiny of the hymn 
one is disposed to doubt strongly whether the hymn has at all any ‘race’ in view ai 
Moreover, words like ‘jighansatah, vajram, vadham, in stanza 3 and prtanājyesu in 
stanza 4 of this hymn would suggest something more than a race or a contest. 
According to Bloomfield, the hymn is essentially a war-hymn and the priest 
employs, in part, an invocation, of Indra whose name occurs in all three brhati 
stanzas, and, in part an account of Mudgala's performances. The poem, thus, 
Savours of the Indra-myth. Indrasenà Mudgalani is the female of Mudgala and 
the latter must therefore represent Indra’s weapon personified as a male. The 
drughana also performs the natural function of a weapon. 

We have scen above that the translation of the word drughana by ‘a wooden 
block’, ‘machine’, ‘automaton’, is indefensible and deprives the hymn of its most 
characteristic point. Commentators and scholiasts define the word as ‘hammer’ 
or ‘axe’ which hews or cuts the wood.'t$ Above all, the passage in the Kausika- 
sittras™ puts it out of question to regard drughana as a karmadharaya compound 
meaning drumayah ghanah, since, it is stated in 46-2, 3: “drughana‘iro rajjvà badhnātt” 
and also "Pratirūbaru palasayolohahiranyanam’’. In the fourth stanza of the hymn, 
kuta is the synonym of drughana. Kūta has the meaning of ‘hammer’ in every Vedic 
passage which is accessible at present, and also at the AV VIII-8-16. 


(138) Vedische Studien, 1-124. 

(139) ZDMG, 46, pp-445 ff. 
(140) JUB September 1953, p:21. 
(141) ZDMG, 48, p-544. 

(142) The word zji has certainly got both meanings of contest and ‘the clash of arms’. 

(143) The Amarakofa (I1:8-91) explains the word as ‘an axe’. Sayana, while commenting On 


the AV VIL-28:1 says, K: gat garā aAA gari afafa: | In TS 0-2-4! 


and the Apastamba SS X1-5-2, vighana takes the place of drughana and both Sāyaņa and 
Rudradatta interpret it as ‘hammer’ ( Cf. Rudradatt’s bhasya 


(LED Kai sikazsitras 162-8 o. Craig Range Coiddion® Haridwar 
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: mudgarastena lostant ghnanti). 


oe 
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according to Bloomfield Mudgala is identifiable with mudgara and there is 
inter-relation between drughana, kūta and mudgala. 


According to Geldner the words, drughana X-102-10, dudhi X-102-6, 
dēru X:102:8, kita X- 102-4 and vadhri X+102- 12 are all, more or less synonyms 
aud that they denote some substitute for the missing second horse. So according 
to Geldner, it is a *wooden artificial horse—a Jantrasva. 145 


The word drughaga in X-102-9 is explained by Durga and he interprets 
Sayanam as apaviddham. Siyana, also in his introduction to the hymn, quotes : 
“drughanam ca agratah ksiptvā caurebhyah Jagrhe svagāh. The words apaviddham and 
ksiptvā indicate that the drughana was hurled at the enemy. The drughana, thus 
fulfils two functions, that of being a yoke-fellow of the bull and at the same time 
‘hammer’, an effective weapon of the combatant.!16 


Mudgalani, the heroine of the sūkta, is not unknown to later literature. 
Mudgala and his wife are cited in the MBA? as model couples aleng with Cyavana 
and Sukanya, Rima and Sita, Agastya and Lopāmudrā and Satyavān and Savitri. 
According to the MBf the original name of Mudgalani seems to have been Nara- 
yaui Indrasenā. The name occurs also in the Harivamsa.448 So Mudgalani appears 
to be a derived name. Indrasenā is elsewhere mentioned as the daughter of Nala 
and Damayanti."* She is said to have been the wife of the Paficala king, Brah- 
mistha and Vadhrya‘va is said to have been her son. This would lead us to the 
conclusion that Brahmistha must be another name of Mudgala, the son of 
Bhrmyasva. The name Iudrasenā, therefore, appears to be a real historical name. 
Bloomfield's suggestion that Indrasenā and Mudgala represent respectively the 
female and male personified aspects of Indra's weapons, though ingeneous, does 
not, therefore, appear to be convincing. It is, however, possible to agree with 
Bloomfield when he says that the theme is a battle and in the course of it a hammer 
plays an important and a singular role. 


Mudgalàni is the heroine of this hymn and plays a prominent part in the 
legend. The sūkia tells us that Mudgalani obtained a reward in proportion to 
her merit. There is, at the same time, nothing in the hymn to suggest, as Geldner 
does, that Mudgala did not participate in the battle along with Mudgalani. The 
Words rathi, sárathi, kesi suggest that Mudgalani acted as a brave charioteer while 
Mudgala himself was present in the cart as a warrior who won victory in the con- 
test." To an unbiassed reader of the opening and final stanzas of the sūkta, it 
will, doubtless, appear to be a war-like hymn, employed in connection with some 
war-like performances. The first stanza contains an invocation of the most general 
Sort directed to Indra, the god of war, to aid the chariot of the warrior, a certain 
——— a 


(145) In the Paricatantra we hear of a similar eagle's idol. In the Katkāsaritsāgara also we hear of a 
wooden horse (like the Trojan Horse) used to arrest king Udayana. The Manusmrit (II- 157) 
Speaks of a *kāsthamaya hasti'. 

(146) Qr. Bloomfield, oj. cit. : “It is fairly well-established, therefore, that the theme of the hymn 
is a battle and in the course of it a hammer plays an important and singular role". 

(147) MBK YII-113-22 £f. 1 

(148) Harivatnga 6718. 

(149) MBh, Vanaparvan 57. 


(150) RV X-102-9. CC-0. Gurukul Kangri Collection, Haridwar 
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king who was entering upon a war. The sükta concludes with a prayer for help 
to Indra. i 


So far, however, the authorship of this hymn is concerned, it is hardly likely 
that Mudgala himself is its author. The sūkta was presumably composed by 
some poet, whose identity was lost at the time of the sanhitikaraga, mainly in praise 
of Indra. With a view to demonstrating, as it were, the Aryan war-god's greatness, 
the poet has narrated the war-like legend of Mudgala and Mudgalani. With 
Indra’s aid, suggests the poet, his worshipper is bound to become victorious even 
against all possible odds. 


At the same time it must be pointed out that Mudgala is an important 
historical figure of antiquity. He belongs to the North Pāticāla dynasty of kings 
and there is considerable agreement between the Purāņic genealogy and the 
incidental references to many of these kings in the RV. Thus Mudgala Bharmyasva 
is mentioned in X-102-5, 9 and Indrasenā in X-102-2. Vadhryašva is referred 
to in X-69-1 and VI-61-1 and the latter passage connects Vadhrya$va with 
Divodāsa. Srfijaya is mentioned in VI: 15:4, and Cyavana Paijavana in X:69-:5:6. 
Sudās is named as Sudas Paijavana in VII-18-22, 23. According to VII-18-25, 
Sudās was the son (or descendant) of Divodāsa. Aitareya Brākmaņa VII-34 says 
that Sahadeva was descended from Srfijaya and RV IV-15:7-10 says Somaka 
was his son. References to Vadhryašva's fire in X-69-2, 4, 9, 10 show that 
Vadhryaiva and the author of the hymn Sumitra exercised priestly functions. 
The same can be said as regards Divodāsa and his fire mentioned in RV VIII- 103 "2. 
Hymn I-130-7, 10 would imply that some of the descendants of Divodāsa, the 
warrior, were rsis and priests. The sūkta X-138, is actually attributed to Suda's 
These allusions confirm the statements in the Puranic genealogy?! that Mudgala’s 
descendants were 'Ksatriyan Brahmins’. 


It seems that Bhrmya$va's kingdom was divided among his five sons, 
Mudgala, Srfjaya, Brhadisu, Yavinara, and Kampilya. The eldest branch of 
Mudgala rose into prominence under Vadhryaéva, Divodāsa, and Sudas. It 
declined after Sudas's death and was subdued by Samvarana of the main Hastina- 
pur line. Drona, with the aid of the Hastināpur princes, conquered Prgata’s son, 
Drupada, and retaining North Paficala to himself transferred South to Drupada. 
From Srhjaya were descended the Sriijayas and from Somaka the Somakas both 
of which families attended Drupada, who was a Somaka. How the dynasty be- 
came Brahmanic is also noteworthy. Mudgala’s eldest son became a Brahmin 
His descendants the Mudgalas or Maudgalyas, were Ksatriyan Brahminas and 
joined the Angirasas. Vadhryasva and Divodāsa are said to have exercised 
priestly functions and appear to have joined the Bhargavas. Divodasa’s successor 
was Mitrayu who was a Brahmin and his son was Maitreya from whom came the 
Maitreyas who, again, were Ksatriyan Brahmins and who joined the Bhargavas. 
This whole genealogy of the North Paficalas may be stated as follows : 


(151) Pargiter, CAJ, p:251. 
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Mudgala Sriijaya Brhadisu Yavinara Kampilya 
(m. Indrasen4) 
ur (m. Menaka) 
r: Ẹ | 
Divodasa (Atithigva) Ahalya (m. to Gotama Saradvanta) 
Mitrayu 
Maitreya Soma Satananda 
Srīijaya 
Cyavana (Paijavana) | 
Sudās (Somadatta) 
Sahadeva Satyadhrti 
NS 
ma 
Prsata 
[ lā 
Drupada 4 Krpa Krpi 
Apratiratha 


He is the seer of X-103 and is mentioned in the AB and the $B.152 Tradi- 
tion makes him the son of Indra. Obviously the name is entirely fictitious. It 
is derived from the subject-matter of the hymn which celebrates Indra as the 
Invincible warrior and contains a prayer for aid and victory in battle. 
>See 
(152) SB IX-2.3. 1-5. CC-0. Gurukul Kangri Collection, Haridwar 
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V Astaka 


Astaka, the son ‘of Vitvamitra!33 is the seer of X- 104. According to the 
MBR!** he was born to Madhavi, who was the daughter of Yayati. He is one of 
the pravaras of Višvāmitra gotra. His son’s name is Lauhi. Astaka’s step-brothers 
are Vasumanas (from Haryasva) Pratardana (from Divodāsa) and Sibi (from 
Usinara). 


Durmitra 


Durmitra, also referred to as Sumitra, is the seer of X-105. He is said to 
have been the son of Kutsa. About him Sayana'? says : * Kulsaputro nāmnā Dur- 
mitro guņataļ sumitrah advā nāmnā Sumitro gunatah Durmitrah sa rsth.” The seer 
seems to refer to himself as Kutsaputra and Kutsavatsa in X-105.11 and entreats 
Indra for the annihilation of the Dasyus. 


Bhitamsa 


Bhatarnéa is the seer of X-106 and is said to be the son of Kasyapa. Tradi- 
tioni tells us that he was childless and so he composed this unusually difficult 
sūkta which has remained ununderstandable even to thisday. Indeed, some stanzas 
from this sūkta have been quoted to illustrate the meaninglessness of the Veda as a 
whole.” The name of Bhiitarhfa occurs in the last stanza? where he is said to 
have fulfilled the Aévins’ longings. The BD (VIII-18-19) gives the following 
information about this seer : “Now Bhūtārnša Kasyapa being desirous of offspring, 
in days of old, performed rites; for this most excellent of sages had not obtained 
any children. His wife said to Bhutam£a, “I will bear as many sons as you wish; 
only praise the gods in pairs." Now all pairs come to him-from desire of praise. 
Observing them he praised them. The Aévins thus own the hymn." 


The Aévins are, no doubt, usually celebrated in the RV as succourers of 
people in distress. But it is not clear why this particular hymn should have been 
connected with the securing of progeny. There are, in this sūkta, no special indica- 
tioas of such character. 


Divya Angirasa 
Divya Angirasa is said to be the seer of the hymn, X-107. Tradition also 
mentions Daksina, the daughter of Prajapati, as the optional author of this sükta. 
However, when one looks to the contents of the hymn, which is nothing but the 
eulogy of Daksina, the largesse, guerdon or honorarium presented by the institu- 


(153) Cf. AB VII-17 and the Sāiikhāyana SS XV-26. 
(154) MBh Udyogaparvan 119-18-20. 

(155) Séyanabhasya, RV, VSM, IV, p:687. 

(156) BD VIII-18-19. 

(157) e. g. X-106. Cf. Szyanabhzsya, RV, VSM, I, p-4. 


(158) RV X-106-11 ; "IT a T Ag TH qur WU ere HT: 
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tors of sacrifices to the priests, one feels convinced that this alternative authorship 


is purely artificial. As has happened in seve 
the hymn is, as it Were, personified and made into its author. Such a tendency 
on the part of the Samhilakaras perhaps, suggests the identity, from the poetical 
point of view, between an author and the subject which he treats, 


Panis and Sarama 


The very interesting hymn, X. 108, 
It is constituted of a collogy between Sara 
the Paņis,!% the members of a wanderin 
Vedic Aryans, had carried off their cows which Indra wishes to recover. Sarama 
and Panis are said to be alternately the devata and the si. All this is evidently 
impossible. In all probability, the name of the original a 
and, as in the case of some other saivāda-sūktas, 


1s one of the Sathvāda-sūktas in the RJ. 
ma,159 the messenger, of the gods and 
g tribe, who being antagonistic to the 


uthor was forgotten, 
the samhitakarag have mentioned 


(159) Various views have been put forth regarding the character of Saramā. Rajesvara Gupta, 
for instance, Says, in his Rigveda—a history, that Saramā is neither a birth, as is generally 
believed, nor the Dawn, but that she is human. He further points out that Sarama represents 
those Pani women who were captured by the Angirasas in the war. In the cololay in X: 108, 

the Panis do not ask who Saramā was but they insist on knowing who Indra was. These 

Pani-women who were treated as hostages by the Angirasas must have been compelled to 

capitulate for them with the Panis. But why is she represented as a bitch ? 

commentary on I-62-3, gives the clue. He says : 


“aa WE era: amia Sar faaora Tet |” 


c 


Sayana’s 


Saramü appears to have been Indra's special messenger, 
and scouting errands (Cf. Ragozin, Vedic Indra, p:256). She must have been a youthful 
beauty sent to the strongholds of the Panis to find out the stolen Property. The Panis, 
the avaricious traders and robbers, had stolen the milk-kine on which 
chiefly depended for nourishment. Indra prepared to go to 
Brhaspati, the lord of prayer and with the Aūgirasas who were the heavenly Singers and 
sacrificers. But he first sent Saramā to reconnoitre. She went on the "right path” and 
found the strong stable, a cave in the rock, through a cleft of which she heard the cows? 
lowing. She went on and daringly crossed the river Rasa which was a tributary of Sindhu. 
Until she came across the Pani-robbers between whom and herself there ensued a collogy 
(cf. RV X. 108). Sarama's scouting, it seems, proved more successful than her diplomatical 
effort. She returned to her master. Swift and sure of foot she walked before them taking 
them along with the broad and ancient heavenly path, As they approached the rock, the 
loud singing of the Angirasas mingled with the lowing of the cows in the cav 


employed by him on diplomatic 


mountains and these are the people, who, hailing originally from the 
the typical Baluch tribe people of today.”) mourned for his beautiful co 
for its foliage when it is stripped bare by frost. Vala is killed at the e 
X-62-2). Thus the overthrow of Vala or the defeat of the Panis seems to be a historical 
incident happened in the remote past even before the Dāšarājīta war. An attempt to see 
there any symbology (cf. Tilak The Arctic home in the Vedas, p-241 and Ragozin, op. cit.) 
Seems to be utterly needless, 


SE iai i the fifth chapter, 
RN ies SE ej alle! ion Haridwar 


WS as the tree mourns 
nd of the year (c. RV 


(160) 
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the participants in the dialogue as the authors of the sükta. This is in accordance 


"with the principle, yasya vakyam sa sth, understood quite literally. 
Juhū 


Juhū is said to be the seer of X:109 and is referred to as a brahmavādini.191 
According to tradition she was the wife of Brahma.? In a legend quoted by 
Sayana, she is identified with Vak. Her husband Brahma or Brhaspati, had 
‘deserted her; but gods are said to have restored her to him. The word, Brahmajāyā, 
occurs almost in every stanza of this sūkta and Brhaspati is mentioned! in stanza 
5. Tt would, however, appear» that Juhü actually denotes a sacrificial ladle and 
Brahma denotes the Brahman priest. This sūkta which is almost wholly unintelligi- 
"ble, consists of a symbolic description of the Brahman’s function in respect of the 
Jadle. It is possible to assume that the optional author of this hymn, Urdhvanabha 


actually composed it. 
Jamadagni™™ 


RV X-110 is an Apri sūkta and the Anukramani ascribes it to Jamadagni or 
his son Rama. Jamadagni of the Bhargava family is the seer also of IIT: 62-16-18, 
"VIII-101, 1X62, 65, 67-16-18; X-137:6; 167. The Sarvanukramani makes it 
‘clear that Rama Bhargaveya is the Parašurāma of the epics. 


/ Astadamstra 


9 Astadamstra has been credited with the authorship of X-11land also of a 
well-known Saman.9? He seems to have been the son of Virüpa Angirasa. There 
is.a reference to the Angirasas in X111 .4, Elsewhere in this stikta,66 there occurs 
an interesting reference to Indra who is said to have become Mena for his devotee. 


Other Vairüpas 


Three other Vairūpas, namely, Nabhahprabhedana, Sataprabhedana and 
"Sadhri are believed to have been the authors of X-112, X- 113, and X-114 respec- 
tively. Out of these Sadhri is mentioned along with Evavada, Yajata etc., by 
Avatsára in V-44-10. It may also be poinfed out that Gharma «Tāpasa is 
mentioned with Sadhri as the optional seer of X-114 but that name is clearly 
fictitious. "Gharma Tāpasa seems to denote the personification of the energy 
"generated by penance and austerity. Incidentally it may be noted that in X: 14:5, 
Yama, the mythical first human being is associated with Ahgirasas aud the Vairupas. 
This fact clearly indicates that the family of the Vairüpas, like that of the Angirasas, 
was one of the most ancient Vedic families. 


(161). Sayanabh2sya, RV, VSM, IV, p:707. 

(162) Op. cit. : 
(163) Brhaspati is the seer of X-71-72. He is said to have helped Indra II:23* 18. 
(164) For further details see the ninth chapter. 

(165) PB 8-9-2). 

(166) RV K- 111-3. CC-0. Gurukul Kangri Collection, Haridwar 
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pastuta, the authorship of X-115 and he is said to 
In stanza 5 of his sūkta he refers to i 
Inay suggest that he belonged to the Kanva 

rst ya as Upastutas. We may, 


Tstihavya formed, as it Were, an independent 
family and that the author of this sākta was the eldest brother in that family. One 


Upastuta is mentioned in 1-36-10, 17 along with Medhyatithi Kanva, while in 


VIII-103-8, which belougs to Sobhari Kanva, the Upastutas are mentioned as 
Singers; 


Agniyuta 


Angiyuta, belonging to the family of Sthüra, is said to be the seer of X- 116. 
The name of the author of this sūkta is alternatively mentioned as Agniyüpa. Neither 
of these names, however, occurs in any other significant context. 


Bhiksu 


The seer of X-117 is called Bhiksu and he is tra 
been an Angirasa. In the case of this seer 
preserved but the personal name seems to h 
from the subject-matter of the sūkta. As pointed out by Sāyana,! this sūkta is 
in praise of gifts of wealth and food. It contains some ideas relating to the concept 
of dana which must have been prevalent in those days. We are, for instance, told 
that the riches of the liberal never waste away, while he, who will not give, finds 
no one to comfort him.169 Bounteous, indeed, is he who gives unto the feeble 
beggar who comes to him in want of food.!70 For, as the poet adjures : “Let the 
rich satisfy the poor implorer, and bend his eye upon a longer pathway, Riches 
come now to one, now to another and like the wheels of cars are ever rolling. v1 
Fruitless is the labour to win food of a man who is not inclined to give. To 
speak the truth, that food shall be his ruin. He feeds no gods like Aryaman and 
does not feed his friends. All guilt is he who eats with no partaker.172 


ditionally believed to have 
» the family-name seems to have been 
ave been invented. Itis clearly derived 


Uruksaya 


The traditional seer of X-] 18 is Uruksaya who is said to have been the 
descendant of Amahiyu!'? Angirasa, the seer of IX-61. A family of Uruksayas, 


(167) Sayanabhasya, RV, VSM, IV, p.733. 
(168) Op. cit. p.737, 
(169) RV x.117.1. 
(170) RV x.117.3. i 
(171) RV X:117.5, 


(UB) UA SS. For the idea n AS VATS Shared] 


„Ct. also Bkagavadgītā 111-13. cd : Wt d aa drap d TIAA | 
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who seem to have been special worshippers of raksohan Agni, is referred to in this 
sūkta in: X-118,8, 9. 
Laba 


4 


; The hymn X: 119, is believed to contain a soliloquy of Indra, wherein that 
god, disguised as Laba, gives expression in a very realistic manner, to the peculiar 
feclings, and. sensations of exhilaration which a strong dose of Soma had created 
in him. This sūkta, which is popularly called the ‘Laba sikta’, presents to us 
a picture of Indra boasting of his greatness and capricious power under the influence 
of the excess of the draught of Soma. Itis a fine example of a ‘caricature in words," 
in which innocent fun is made of some foible in the character of a great personage. 
It is a delightful parody based on Indra's over-indulgence in Soma. Sayana 
prefaces the sūkia with the words : ‘Indra disguised as Laba is the rst’. But it is 
‘obvious that the name of the original author was lost and that, therefore, some 
fictitious tradition in that respect was created by the Sarihitākāras. Jt is also not 
unlikely that Laba was actually the personal name of the author of the sūkta. His 
family-relationship must have become unknown in course of time. That is why 
he is artificially called Aindra. The legendary background of the sūkta, namely, 
that Indra assumed the form of a quail (laba) and expressed his exhilarated thoughts 
was perhaps given rise to by the similarity of names. 


Brhaddiva 


Brhaddiva, a son or a descendant of Atharvan, is said to be the seer of X- 120. 
He mentions his own name at two places.” The first part of this sūkta is meta- 
physical in character and deals with the original cause of the universe, while the 
remaining portion is in praise of Indra. In X-190-8, Brhaddiva refers to himself. 
as agriyah which word Sayana explains as rsinam pramukhah.'"" The Sankhayana 
Aranyaka!? mentions Brhaddiva as a disciple of Sumanyu. In the AB! Brhaddiva's 
sūkta"is referred to as JViskevalya sasira. 


Hiranyagarbha 


The hymn X-121, which is popularly known as the Hiranyagarbha-sikia, 
is one of the three important cosmological hymns in the RV, the other two being 
the Purusasikia X-90 and the Nasadiya sükta (X-129). In this sūkta we have been 
‘told that, in the beginning, there arose the Hiranyagarbha, which, then, literally 


(174) Bergaigne, Vol.I, p.151, however, considers it to be the utterance of an exhilarated mortal. 
(175) Cf. Dandekar, “Vytraha Indra", ABORI XXXI, p.21 Cf. also Perry (Indra in the RV” 
JAOS 11, pp. 117ff.) who points out that Indra’s conditon after a drink of Soma is parodied 
in this sūkta and that it is too realistic not to be considered human. Note the'fun in X.1 19. 
9,10. Indeed, by thus light-heartedly poking at such a foible, the high personality of Indra 
is brought nearer to the hearts of the people, for , it indeed emphasizes his essential humanness- 
(176) RV X.120.8,9. (177) Sayanabhasya, RV, VSM, IV, p.750 


178) Sarikhāyana Ar 5.1. 
(178) va any ake 5o! Gurukul Kangri e 
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means, ‘the gold-germ,’ from which all other powers and existences, divine and 
earthly, are derived—a conception which is the nearest approach to the later 
mystical conception of Brahma, the creator of the world. So Hiranyagarbha 


have been some one else whose name was lost in course of time. An artificial 
tradition was, therefore, created whereby the personified Hiranyagarbha, who 
was significantly associated with Prajapati as his son, came to be regarded as the 


Citramahas 


Citramahas, who belonged to the family of Vasistha is traditionally regarded 
as the seer of X-129. The fact that the word, citramahas, occurs in; X-122-] as 
an epithet of Agni, would, however, Suggest that the real personal name of the 
author of this sūkta was forgotten and that a fictitious one derived from an impor- 
tant word occurring in the sūkta was foisted on him, Or, perhaps, the author has 
attempted a pun on his own name and then applied it to Agni. The word 
Vasisthasah occurring in X- 122-8, on the other hand, clearly indicates the author’s 
connections with the family of Vasistha. In X-199. 5; he refers also tothe Bhrgus. 


Vena 


Two sūktas, namely, IX-85 and X. 123, are ascribed to the authorship of 
Vena who is described as a Bhargava.189 The word, vena, occurs in X: 123* 1-9, 
9. Vena is also mentioned as the deity of this hymn—a fact which would imply 
that Vena as the personal name of the author is fictitious. i 


Agni 


Sayanal?! says that Agni himself is the zs of X- 124-2-4, while the remaining 

Stanzas were composed by Agni, Varuna, and Soma. 
Vāk Ambhrni xi 

Vak, the daughter of rsi Ambhrna!*? is believed to have been the.seer of 
X-125. As Wallis has rightly pointed out, Vāk, that is speech as divinity, is 
glorified in this sūkta which illustrates the constant assimilation of the varied pheno- 
mena of nature to the sacrifice ; all that has a voice in nature, the thunder of the 
Storm, the reawakening of life at dawn, with songs of rejoicing over the new birth 
of the world, are embodied in this Vak in the same way as it is said of Brhaspati 
that he embraces all things that are. It is thus another expression for the idea of 
the unity of the world. The name Vak given to the author of the sūkta is, there- 
fore, definitely artificial. It may, however, be presumed that Armbhrna himself 
is the author and that his sūkta is celebrating Vak in general. ` 
meae H 
(180) For further details see the ninth chapter. (181) Sayanabhasya, RV, VSM, IV, p.762, | 
(182) Sāyaņabhāsya, op. cit., BSS: Gurukul Kangkil88liediermalasdĀr the Rigveda, p.85, d 
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Kulmalabarhisa 


— Kulmalabarhisa is said to be the author of X-126. He was the son of 
Silūsā. He.is mentioned in the PB'*' as the seer ofa Saman?" n 
Amhomuk, who is mentioned as an optional author of this hymn, is said to 
be the son of Vāmadeva. But the occurrence of amhas in X: 196-1, of niramhasah 
in X-126:2 and of mutīcatā vi amhal in X-126:8 would suggest that the name 
Amhomuk is artificially derived. 


Kušika 


Sāyaņa says! that the sūkta X-197 is the composition of Ku$ika, the son 
of Sobhari. Alternatively, Ratri (which is obviously an artificial name derived 
from the subject, of the sūkta,) belonging to the family of Bharadvaja, is mentioned 
as its author. 


Vihavya 


1 
i Vihavya, the author of X:128, is described as an Ahgirasa. The name 
Vihavya, however, does not occur anywhere else in the RV. It is, therefore, 
possible that it has been derived from the words, viltavesu and vihave which occur 
in X-128-1 and 2 respectively. 


Paramesthi Prajapati 


‘The tradition regarding the authorship of X 129, which is popularly known 
as the Nāsadiyasūkta, must have "become extinct even before the time of the 
Samhitikarana. Therefore, in consonance with the contents of this cosmological 
hymn, its authorship is artificially ascribed to Paramesthi. According to the 
Jaiminiya Upanisad Brahmana,8’ Paramesthi was a disciple of Prajapati, while the 
BAU? tells us that Sanaga was a disciple of Paramesthi. 


Yajita 


The subject of the hymn, X-130, is creation typified and originated by 
the mysterious primeval sacrifice (cf. X-90). The ascription of its authorship 
to a rsi having the fictitious name of Yajña, when the real author was forgotten ; 
indeed becomes quite understandable. 


Sukirti, the traditionally recognised author of X:131 is a supposed to be 
the son of Kaksivau and the grandson of Dirghatamas. The AB‘? confirms 


(184) PB XV.3.21. 

(185) The word kulmala means the neck of an arrow in which the shaft is fixed; cf. AV IV.6.5; 
V.18.15; The Maitrayani sathhita 111.89.1.2 and the SB. III.4.4.14. 

(186) Sāyaņabhašya, RV, VSM, IV, p.771. (187) Jaiminiya Upanisad Brahmana 3.40.2. 


188) BAÁU.2.6.3; 4.6.3. 189) AB V. 15. 4. 
(188) , CC-0. Gu tu] Kangri Collaction, Haridwar 
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Sukirti's authorship of the hymn, In another passage,! the AB tells us that the 
Sukirti-hymn is the birth-place of the gods. 


Sakapüta 


Sakapüta, the son of Nrmedhas Angiras, is said to be the seer of X-132. 
In the last stanza of the hymn, he refers to Nrmedhas in the following words : 
“These our disheartened tribes Nrmedhas saved from woe, Sumedhas saved from 
woe.)À! Ludwig, as quoted by Griffith,192 conjectures that the two brothers 
Nrmedhas and Sumedhas, had contended for sovereignty and that the adherents 
of one had wished to put the other brother to death, but had not carried out their 
purpose. Sakapiita absolves and purifies the former, and the brothers are then 
reconciled. Sakapüta is mentioned also in X-135-5, : 


Sudas 


The authorship of X-133 is traditionally ascribed to Sudās Paijavana. . 
The genealogy of the Northern Paficalas, to whom Sudās apparently belongs, 19 
is given in the Puranas as follows : 


Trksa 
| | We 
Bhrmyašva Bharata 
| | 
Mudgala Devavat F 
| 
Vadhryaśva Srfijaya 
| | 
Ahalya Divodasa Prastoka Pijavana 
| | 
Mitrayu Sudas 


Sudās is called Paijavana in VII-18-93. In the JNirukta!?* also he is said 
to be the son of Pijavana. RV VII- 18:25, however, seems to mention Divodāsa 
as his father. In VII-18-22, he is said to be the grandson of Devavat. In the 
AB™4 we are told that the sage consecrated Sudās with the rite of Aindra Maha- 
bhigeka. In I-112-19, the name of the wife of Sudās is given as Sudevil*5 whom 
he is said to have secured through the favour of the Asvins. : 


(190) Cf. AB VI.29. S 

(191) RV X.132.7. n 

(192) There appear to have been two persons named Sudās in ancient times. One was the king 
of Ayodhya and the father of Kalmāgapāda and the other was a North Pāñcāla king who 
was the Rgvedic Sudas. i 

(193) Nirukta 2.14. (194) AV VIII.21. 

(195) Sāyaņa, however, interprets the word differently, — 

CC-0. Gurukul Kangri Collection, Haridwar 
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The part played by Sudas in the history of the early Vedic age has been 
already referred to at several places—particularly in the chapters relating to 
Visvāmitra and Vasistha. Though Sudas himself is mentioned as the author of 
the sükta X-133, it is possible to presume that one of the poet-priests patronised 
by that ruler actvally composed it for him. 


Māndhātr (stanzas 1-6); Godhā (stanza) 7 


According to the traditiou Māndhātr, the son of Yuvanà$va is the seer of 
the first five stanzas and the first half of the sixth stanza of X:134; while the female 
seer Godhā is responsible for the latter half of the sixth stanza and the seventh 
stanza. In one passage of the RV, the sacrificial fire of Mandhatr is described 
to have been particularly eminent.) In VIII:40:12, Nābhāka refers to 
Māndhātr with the words : “I praise Agni like Māndhātr”. Elsewhere, Mandhatr 
is said to have been helped by the Agvins.1%? In the MBh,1® we come across a 
peculiar legend about the birth of this royal sage. The expanse of his kingdom 
is described in the Visņu P.% The Bhagavata P.2° describes him as having been 
very generous and as having protected the people from the Dasyus. The GB* 
states that Vicarin Kabandhi had been to the sacrifice of Mandhatr and had asked 
for wealth. According to the Vayu P.2 Māndhātr was originally a Ksatriya 
but later on became a Brahmana. Gauri, the daughter of king Matinara,?? seems 
to have been the mother of Mandhatr?"*. According to the Puranic genealogy, 
he is 21st from Manu in the Ayodhya line i. e. about 44 steps higher than Rama 
Daéarathi. The relevant genealogy will be as follows : 


Prasenajit 
Yuvanasva II 


Mandhatr 


| 


Purukutsa 


| 


Trasadasyu 


(196) RV VIIJ.39.8. (197) RV I.112.19. 
(198) MBh Vanaparvan 127, Droņaparvan 62, Šāntiparvan 28.81. 
(199) Visņu P.4.2 aac sett ta gara sfafacata | 

wd getadmatu ATT: AAA AAT |i 


(200) Bhagavata P. 9.66.32. (201) GB 12.10.18. 202) Vayu P. 2.29.114. 
(203) Cf. Harivarhfa 1.32.2: Qu n qu ge. 


WÉSTTRITRSRICIR: GTATĪTAT: | 
GU: SA: garguda fmm: | 
MA Hear a ATT AAG DT 1 


(204) Cf. Brahmāņda P. and Vayu P. 
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The name of Māndhātr's wife seems to have been Bindumati (Caitrarathī), and 


she scems to have been the daughter of Sasabindu, the famous Yadava king, who 
was the son of Citraratha. 


According to the Vayu P.205 Mandhatr had a long war with the Druhyu 
king Aruddha or Angara whom he ultimately killed. Māndhātr, his sons, his 
grandsons and his descendants, the Visņuvrddhas and Hārītas,*%% are said to have 


joined the Angirasas. According to the Puragas, his genealogy may be reconstruc- 
ted a follows : 


Yuvanāšva I 


Mandhatr 
| | | 
Purukutsa Amhbhrisa Mucukunda 
Trasadasyu Yuvanāšva II 
| 
i 
Sambhüta Harita*07 


| | 


| The Haritas 
| | 


Visnuvrddha Anaranya 


The Visnuvrddhas The Solar line 


Ayodhya had riseu to very great prominence under Yuvanaíva and 
Mandhatr. The latter must have overrun the kingdom of the Kanyakubja and 
the realm of the Pauravas, because pushing further westwards, he had a long 
contest with and eventually conquered the Druhyu king, who must have ruled 
over the confines of Panjab.2°8 This also suggests that he also pressed on the 
Anavas, who lay almost between him and the Druhyus.209 


We had seen that Mandhatr had three sons—Purukutsa, Armbarisa and 
Mucukunda. The Visņu P. (IV-3:6-12) suggests that he or his sons carried 


(205) Vayu P.99.7-8. : 
(206) The Visnuvrddhas and the Haritas were, according to the Vayu P. (91.117), Ksatrian 
Brahmins who joined the Angirasas. Gf. A$SS II.12.2. 
fares GIGA TĀ | 
07) Of asss 11.12.34 ARTA ATA TATA TRĪS | 
APTA eh sadsdicrfurxd WISHTATESXIWHISqUSÉE d 
(208) The next Druhyu king, Gandhara, is said to have retired to the Northwest and given his 
name to the country. 
(209) According to the MBA VII.62.10, Māndhātā had defeated Janamejaya, Sudhanvan, 


Gaya, Piru, Brhadratha, Asita and Nrga. 
CC-0. Gurukul Kangri Collection, Haridwar 
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their arms south to the river Narmadā. Mucukunda seems tO have built and 


fortified a town on the rocky bank ofthe river, a 


built a spacious town called Purikā on the south bank near the Rksa range 
Mucukunda's kingdom, however, did not survive long. 

So far as Mandhatr’s authorship of X-134 is concerned, he must be regarded 
as belonging to that galaxy of early kings, like Manu Vaivasvata (VIII - 27-31). 
Nabhanedistha Manava (X:61-62), Saryata Manava (X92), Vatsapri 
Bhalandana (IX:68; X:45—46) etc., who are reputed to have had to their credit 
the composition of Revedic mantras. About Godhā, the author of a part of this 
sūkta, however, we know almost nothing. 


Kumara 


Kumara, the seer of X-135, is described as a Yāmāyana. This patronym 
is, however, evidently fictitious and is derived from the subject-matter of the sūkta 
which is connected with Yama. Some scholars believe that the subject of the 
hymn is the funeral ceremony of a body (kumāra).*!* But it actually seems to 
contain a dialogue between Yama and Kumara, who was sent by his father to the 
kingdom of Yama. Yama treated Kumāra very kindly and allowed him to return 
to this world. It is interesting to note that Sayana?!? identifies Kumara with young 
Naciketas the son of Vajasravas. The present hymn does seem to have been the 
basis of the discussion in the TB"? and in the Katha Upanisad,*™ respecting what 
becomes of the soul after death, in dialogues between Naciketas and Yama. 


The Munis 


The hymn RV X-136.is very important from the point of view of the history 
of the religious cults in ancient India. It seems to describe certain salient features 
of the Muni-cult, which must have prevailed in India even in the pre-Vedic times.” 
Indeed, as indicated elsewhere, it is quite possible to distinguish, im a broad way, 
between two main cults of antiquity—the pre-Vedic muni-cult and the Vedic 
Aryan 7si cult. As regards the former cult the present hymn makes it clear that by 
means of a life of rigorous austerity the muni*! can attain to the fellowship of the 
deities of the air, the Vayus, the Rudras, the Apsarasas and the Gandharvas, and 
furnished like them with wonderful powers, can travel along with them on their 
course.?!7 


The authors of this muni-sukla are collectively characterised as Vatarasanas, 
though their individual names also are mentioned as Jūti, Vātajūti, Viprajūti, 


(210) Cf. Kane, History of Dharmašāstra IV, p.777 (Mahign i ķā 

Cun A he Kito, Val 5 ix hismalī) and p.786. (Ortkāra). 

(212) Sayanabhasya; RV, VSM, IV, p.799. (213) TBIII.11.8. 

(214) Katha—Upanisad 1.4. ; 

(215) Cf. Dandekar, “Rudra in the Veda”, (216) 
JUP Vol.l, p.44. 

(217) Cf. what Viprajūti says in X.134.3. 


For further information about the muni- 
cult please see Introduction. 


CC-0. Gurukul Kangri Collection, Haridwar 


t the foot of the Vindhya and Rksa | 


(Satapuda) ranges. It was Mahismati or the modern Māndhātā.”'? He also 
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Vrsanaka, Karikrata, Etaša, and Rsyaírhga.?!3 These Vātarašanas, as their 
name suggests (wind-girdled), seem to be a type of nude ascetics. The Vajasaneya 
Aranyaka® gives the following legend about them : “Now these were Tsis (named) 
wind-girt, being Sramanas®2° and celibates. (Other sis) solicited them. They 
(the Sramanas) observed anilaya (houselessness) and they entered into the Kūsmāņda 
maniras. In these the rsis found them by means of devotion and penance. The 
rsis asked them, “Why do you observe anilāja ? They said to the rsis, “Salutations 
to you, O Bhagavats ! In this abode wherewith can we honour you ?" The 
rsis replied to them, Tell us of some: means of purification whereby we may 
become sinless”, They (the Sramanas) saw those hymns—yad devā............yad 
adivyan......... āyusļe visvato. They said, “With these mantras do you offer ghee 
with the mantra, ‘vaigvanaraya’ worship (the fire) and free yourselves from all sin 
short of foetus-killing !" They (the rsis) sacrificed with these and became sinless. 
In the beginning of sacrificial acts (karma) one should sacrifice with these and 
purified, he obtains the worlds of Devas.?21 


The Saptarsis?? 

Bharadvaja, Kašyapa, Gotama, Atri, Vitvamitra, Jamadagni and Vasistha’ 
are respectively the seers of the seven stanzas of X- 137. All of them have been: 
dealt with at some length in the preceding chapters. 

Ahga 


Anga, the son of Uru, is said to be the seer of X-138. He refers to Kutsa 
(X-138-1), Pipru and Rjiéva (X:138-3), and Ayāsya in X-138-4. 


Vi$vavasu 


Though Višvāvasu is traditionally mentioned as the author of X- 139, the 
way in which he himself figures in it—particularly in its last three stanzas—make 


(218) These individual. names are indeed quite significant. Some of them imply the uhique 
‘impulse’ which the munis acquire, while some others, like Vrsanaka and Rsyasriiga con- 
nect the munis with the Rudra-Siva-cult. 

(219) Brahmayajīa Prašna II.7. 

(220) The word Sramana seems to have no connection with the Buddhist monks of that name, The 
word occurs also in the Bhāgavata P. 11.2.20 : 


„T anaq WEDWRD Wl ardas: | 
FAT AIA SHIHÍSSTTÉTSITXRT: 11 


The next stanza mentions the nine types of munis as Havis, Hari, Antariksa, Prabuddha, 
Pippalāyana, Āvirhotra, Dramīla, Camasa and Karabhājana. Here the commentator 


says, SPR: RAAE: ATT: THERA FANT EU 
ater ferret: 11 


(221) This passage presumably represents an attempt to bring about a compromise between the 
muni-cult and the rsi-cult. 


222 ils pl th inth chapter, ; 
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it more or less clear that he had already come to be regarded as a mythological 
personality. He is significantly called a Gandharva. Viśvāvasu is mentioned 
in the 7.25 In the $B? he is said to have stolen the Soma brought by the 


Gayatri from heaven, He is regarded as the custodian of celestial Soma. 
Agni 


The authorship of X:140 and X-141 is traditionally ascribed to the two 
forms of Agni—Agni Pavaka and Agni Tapasa—respectively. Actually what 
seems to have happened is that the original authors of these sūktas were forgotten 
and the devatās of the sūktas themselves have been turned into their authors. 


Jarita, Drona, Sarisrkta, and Stambamitra 


Jaritā, Drona, Sārisrkta and Stambamitra are according to the Anukramani 
responsible for two stanzas each in the X-142. These four are said to be Sarhgas, 
and Sayana says??5 that Sarnga is a species of birds. But a clue to their identity 
is found in the MBh.? There it is said that a Brāhmaņa named Mandapala 
had, by a Sidra woman named Sarngi, four sons, who were Brahmavadins, and 
that they prayed to Agni, the carrier of kavya. Their names were Drona, Stamba- 
mitra, Sarisrkka and Jaritari. Thus the MBk seems admirably to corroborate 
the tradition regarding the authorship of X-142.227 Elsewhere, the MBh*** men- 
tions that, when the Pandava hero, Arjuna, burnt down the Khandava forest??? 
these four Sarngas escaped from being burnt. The four Sarngas had prayed to 
Agni Vaiívanara?*? at that time in order that the Vedic god might be pleased to 
spare them and the god had granted their request. 


Atri*! 


Atri of the Samkhya-family is said to be the seer of X:143. His name 
occurs three times in this sūkta.** According to the Sarvānukramaņni the genealogy 
of the Atri-family can be put down as follows : 

(223) TS I.1.11.1. (224) SB 32:22. 
(225) Sayanabhasya, RV, VSM, IV, p.816. 
(226) MBh X111.53.21-22. Cf. also Pradhan, CAI, pp.167íf. 


(227) Sadgurusigya also, while commenting on the relevant portion of the Anukramani, says that 
the authors of X.142 were Saragas by birth (jatitah) 


(228) MBh 1.254.47. 
(229) Khāndava is mentioned in the post-Vedic literature cf. TĀ V.1.1. as the southern bound- 
ary of Kuruksetra. Cf. also Kane, History of Dharmafastra, Vol.IV, p.768. 


(230) MBh 1.260. (231) For further details please (232) RV X.143.1-3. 
sce the fourth chapter. 
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Samkhya 
| 
Atri 
UE | 
| | | | I 
Vasusruta Višvasāman | Sutarhbhara Paura Apālā 
Pratibha Vasūyu Gopavana Arcananas 
| 
Syavasva 


Andhigu 


In the present sūkta Atri refers to the restoration of Kaksivan by the Aévins asa 
standard of comparison for his own release from a calamity.* He also refers to 
the release of Bhujyu Taugrya.2%4 


Suparņa 


Suparņa, who is said to be the seer of X-144 is described as the son of 
Tārksya. As a matter of fact, however, Suparna himself is Tarksya, that is, the 
son of Ka$yapa who is also called Trksa. Urdhvakrsana, who is fictitiously 
connected with Yama, is mentioned as the optional author of this hymn. Sayana 


is not sure whether it is the name of a rsi or an adjective qualifying the ‘mada’ or 
the Soma-juice.235 


The word, suparna occurring in X-144-4 does not seem to indicate the name 
ofa rsi. There it clearly means an eagle, who brought Soma from heaven. But 
in the third stanza it may denote the name of some Person. All the same, the 
genuineness of Suparna's authorship of this sakia is definitely doubtful. 


Indrani 


Indrani is said to be the seer of X-86-2-6, 9, 10, 15-18 and X-145. She 
is also sometimes referred to as Saci Paulomi, that is Saci, the daughter of Puloma. 
The Bhavisya Purāņa?? tells us that she got a son, later named Jayanta, because 
she performed the Gaurivrata. The present sūkta is characterised as Sapaini nāšana 
(uprooting a cowife) sūkta. The Anukramani refers to it as Indranyupanigad.238 
Indrani is regarded as having been the authoress also of X-159 under the name 


Saci. But neither Indrani, nor Sacri is regarded as having been, the real com- 
poser of these hymns. Indra was originally the name of the heroic leader of the 
Vedic Aryans. It is possible that this historical hero had amorous dealings with 
several women. His wife, Indrani, must, therefore, have come to be looked upon, 
ae TĀ 

(233) RV X.143.1. ^ (234) RV X.143.5. 

(235) Sayanabhasya, RV, VSM, IV, p.822. (236) Cf. RV VIII.100.8. 


Q3) EOS via CC-0. Gurukul Kanki Poll Chon TSAR, RV VSM, IV, p.824. 
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who was jealous of her cowives. That is, 


in course of time, as the typical wife, | S t 
directed against cowives are associated 


perhaps, why these magical incantations 
with her name. 


Devamuni' 


Devamuni is said to have been the seer of X-146. He is traditionally 
referred to as the son of Irammada.?? The devatā of Devamuni's sūkla is Aranyani, 
the tutelary goddess of the forest and wilderness. To understand the spirit of the 
hymn we must, as aptly suggested by Ragozin, imagine the thousand strange 
sounds and delusions which seem to encompass the solitary listener of an evening 
in the darkening forest. The hymn is distinguishable by the poetical feeling which 
pervades it. It is also repeated in the TBa, 


Suvedas 


The authorship of X-147 is traditionally ascribed to Suvedas, the son of 
Širīga. This Siriga is said to be one of the Gotrakris in the Atri family. 


Prthu*'? 


Prthu, the son of Vena is said to have been the seer of X:148. It is not 
clear whether this seer is the same as Prthi, who is said to have beeu protected by 
‘the Aívins.??. Prthu Vainya is the first king who was coronated in the world. 
Because of this coronation he.could also secure the over-lordship over the villages 
and forest-animals and beasts.) The AV?!9 says that Prthi Vainya was the 
milker, Manu Vaivasvata was the calf; the earth was the cow aud the milk was 
agriculture and crops. In X-93- 14, Prthu is mentioned as one of the richest 
person by Tanva Parthya, who seems to be his son. According to the Puratas, 
his genealogy may be stated as follows : 


(239) In the PB XXV.14.5, Devamuni is also an epithet of Tura. 


"(240) -Vedic India, p.272. (241) TB 11.5.5.6ff. 
(242) The name occurs also as Prthi or Prthi in the samAilas and the Brahmanas. 
(243) Cf. RV I.112.5 and VIII.9.10. V , 
(244) Ch SBV354: Fate d deat wert sasa afa à 
Hence the significance of the parthahoma in the coronation ritual. The MBA, Santiparvan, 


28 and Kuntiparavan 137:state that he was coronated in the Maha 
P «a ahār: ja. , 1 t 
Kathaka-samhita XXXVII.4; TB II.7.7.4. Moon e 


(245) Cf. PB XIIL5.19 and TB II.7.5.1. 

(246) AV VIII.10.24: area aAa AAT wur perdus xf | 
TEM AAA ae sm qfadt oa | at galt as | 

' qi BGT a A a AT Vasilated | 


This may suggest to us that agriculture was first introd i 
5 uced by Prti . Qf, for 
the same idea, the Kumarasaribhavam 1.2. Ur iiie ta 
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Caksurmanu (m. Nadūlā) 
"Ulmuka: (Youngest among 11 sons. He married Puskarini) 


Anga (One of the six sons. He married Sunithā, Yama's daughter.) 


‘Vena (A tyrannical king whom the people ousted from the throne.) 


Prthu (He married Arci. His career conduced to the happiness of his subjects.) 


Tanva 


Prthu’s capital, according to the Puranas, was on the bank of Yamunā.7 
The Salas and the Magadhas came into prominence in his reign.*!$ The Bhagavata 
.P.??? states that Prthu renounced the throne in his old age and died in consequence 
of his austere penance. His wife is said to have burnt herself in his funeral pyre. 

In Prthu Vainya, again, we have an eminent ruler, who was also responsible 
for the composition of Vedic mantras. The present sūkta is most appropriately 
addressed to Indra. 


„Arcan 


Arcan, the son of Hiranyastüpa Angirasa, is said to have been the author 
of X-149.: In the fifth stanza of this sūkta, the author seems to refer both to his 
father and to himself. According to the Sarvanukramani, the genealogy of Arcan 
may be reconstructed as follows 


a 
ined. ss: Fu | 
Brhaspati : Utathya Hiranyastüpa 
zu 
Mrilika 


The authorship of X-150 is traditionally ascribed to Mrlika who is said to 
‘have belonged to the family of Vasistha. The word mrlika occurs in the sūkta 
iquite frequently and_Sayana has interpreted it both as the name of the seer and 
As meaning ‘happiness.’ It would, therefore, appear that the personal name of 
the author, namely, Mrlika is fictitious and is artificially derived from the fact 
that he has used that word so very frequently. In X-150:5, Mrlika refers to 
Vasistha along with other rsis, such as Atri, Bharadvaja, Gavisthira, and Kanva. 
It may be incidentally pointed out that Mrlika is also the author of stanzas 


IX-97-25-27, which are in praise of Soma. .' ) 


(247) Cf. Citrav; Pracina-caritra-kofa, p. 342. (248) Op. cit. 
(49) Sayanabhasya, RV, VSM, dy Baku Kangri Collection, Haridwar 
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Sraddha 


The tradition regarding the authorship of X:151 seems to have become 
extinct at an early date. The Anukramani has, therefore, mentioned Sraddha. 
whose glorification constitutes the subject-matter of the sūkta əs its author. Sraddha, 
is described as Kāmāyani, thereby implying that she belongs to the family of Kama. 
But the word Kama also seems to denote here the mental faculty, wherefrom faith 
arises, rather than any gotra. 


Sasa 


said to be the author of X-152. Here, again, the 


Sasa Bhāradvāja is 
derived from the first 


personal name of the author seems to have been artificially 
word of the sūkta, namely, Sasa, which is evidently used there as an epithet of 
Indra. The sūkla is to be recited as a blessing for a king, who has prepared him- 
self for a battle. The AsGS*° corroborates this viniyoga. 


The mothers of Indra 


The tradition according to which Indra's mothers are considered to be 
the seers of X153, is clearly fictitious. The reference in the first stanza of this 
sakta to the ‘active ones’ rocking Indra at his birth must have suggested the mothers 
of Indra. Sayana characterises them as sisters of gods while the Anukramagi calls 
them devajaámayah.?*! 


Yami?” 


Yami is traditionally believed to have been the daughter of Vivasvan and 
Samjna and is mentioned as the seer of X-154. However, as has been pointed 
out elsewhere, Yami represents merely a female counterpart of Yama, who is 
mythologically regarded as the creator of the universe and the procreator of the 
human race. Since the present sükta has New Life’ for its theme, its authorship 
is artificially but appropriately attributed to Yami. 


Sirimbitha 


The seer of X:155 is Sirimbitha, who belonged to the family of Bharadvaja- 
Sayana, however, points out that Širimbitha may either be the name of an individual 
or a word denoting a cloud.*? The object of the hymn is the removal of mis- 
fortune. 
eese E cr 
(250) A$GS 3.13.23. 

(251) Sayanabhasya, RV, VSM, IV, p.838. 
(252) For further details please sce Yama, the author of X.10 in this chapter where she figures 
as a joint authoress. 


(253) Sayanabhasya, RV, VSM, IV, pp.841-42. 
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as Āgneya. Both the Personal name and the family. 
by tradition, are obviously fictitious. It may be noted th 


this sZk/a, Agni is glorified as the ketu (the banner) of the people. This must have 
suggesed the fiction about the authorship of the sūkta as a whole. 


Bhuvana 


Bhuvana, of the Aptya-family, is mentione 
Sadhana Bhauvana is its alternative author. 
artificial and is presumably derived from the occurrence in the fi 
sūkta, of the words bhuvanā and sisadhām (from the root sādh). 


Caksu 


The name of the seer X-158, namely Caksuh Sauryah, is obviously derived — 


quite artificially—from Sürya who is the devata of the sūkta and from the occurrence 
in it of the word Caksuh. ` 


Saci 


Saci is said to be the seer of X-159. She is traditionally described as the 
daughter of Puloman and the wife of Indra, and is also called Indrani. Her 
authorship of the present suk/a, however, is obviously fictitious. This saktg repre- 
sents the sense of exultation on the part of Saci resulting from her domination over 
her rival cowives. Wilson,?54 however, says, “gaci means also an ‘act’ and this 
hymn is metaphorically the praise of Indra’s acts". But this is stretching the 
imagination too far. It is worth noticing how Saci describes her victory over her 
rivals in very expressive phrases : “Y. onder, the sun hath mounted up and this my 
happy fate hath mounted high. I knowing this, have won my husband for mine 
Own".55 She prides on her being a destroyer of the rival wife, sole spouse, and 
a victorious conqueror. The Magic-ritualistic purpose of the hymn is stated to 
be sapatnibadhana.258 


Pürana 


Parana, the seer of X-160, is said to have belonged to the family of Visva- 
mitra. He is also a gotrakārz and a bravara in Višvāmitra's family.25? The Katha 
Samhita*8 mentions the name as Purana. A msi, by name Pirana, is mentioned 
in the MBh also.* 


(254) Quoted by Griffith, Hymnas of the Rigveda, I1,p.596. 


(255) RV X.159.1. (256) Sayanabhasya, RV, VSM, IVp. 845. Ci. 
(257) Citrav, Pracina-caritra-kofa, p.339, also is 9.9. S 
(258) XKatha-Samhitz 39.7. (259) MBh, Santiparvan, 47. 

T...19 
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Yaksmanāšana 


ai - Naksmanāšāna, the son of Prajāpati, is traditionally mentioned as the 
author .of:%:161. The: Anukramani describes this sūkta as rājayaksmaghna.”% It 
would-thus become clear. that the personal name of the author of the sūkta is arti- 
ficially derived from its subject-matter. Why he should have been connected 
with Prajāpati is, however, not. clear. 


Raksohā 


The tradition regardiug the authorship of X:162, according to which 
Raksohā Brāhma is believed to have been the author of that sūkta, is evidently 
Fictitious. The subject of the hymn. is ‘prevention of abortion’ aud the, word 
raksohá occurs in its first stanza in the sense of ‘slayer of demons’. The first two 


stanzas of the sūkta are directed against diseases and the remaining four against 
evil spirits which attack women who are about to become mothers. 


Vivrhā 


22 or Vivrhá, the author of X163, is said to have belonged to the Kasyapa 
family. This is also ‘yaksmaghna sūkta”. The burden of every: stanza in this hymn 
is yaksman vi vrhami te (I extricate the disease). This seems to have been the source 
of the artificially concocted personal name of the seer, namely, Vivrha. 


Pracetas Angiras 


_ The seer of X-164 is Pracetas, who is traditionally described as an Angirasa. 
The Sūkta is characterised as duhisvapnanasana. The author mentions his own name 
in X:164:4.. According to Sayana,"! Pracetas may have either been the name 
of. the seer or it may denote Varuna. 


are s Kapota 


`: Kapota, who is said to have been the son of.Nirrti is mentioned as the seer 
0£:X ; 165,262 ./A dove, it seems, was regarded, in Vedic times; as a bird of ill-omen 
andas a messenger of death if it flew into the house? Sāyaņa** says that if a 
pigeon enters a house, oblation should be given with the recitation of this sükta. 
The ÁSGS?*5 also corroborates this viniyoga of this sükta. In the first stanza of this 
sūkta, Kapota is said to be the messenger of Nirrti. This seems to prove beyond 
doubt.that Kapota is not the name of the.seer. The real name of the seer must 
have. already been lost in oblivion. 


(260) Sayanabhzsya, RV, VSM, IV, p.849. Cf. also ASGS 3.6.4-5. 

(261) Sayanabhasya, RV, VSM, IV, p.856. 

(262) "The first three stan zas of this sūkta occur in the AV VI.27.1-3. 

(263) T It may, however, be pointed out that, even in modern times; a dove is often regarded as 

RUE messenger of peace. In North Linconshire, a belicf is prevalent that if a pigeon is seen 

sitting on a tree or comes into the house, or from being wild suddenly becomes tame, it is 
a sign of death. — 

264) Szyaņabhāsya, RV, VSM, IV, p.056. ' 
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Rsabha Vairāja : Rsabha Sakvara 


: These two are mentioned as the optional authors of X-166. The personal 
names as well as the family-names of both of them appear to he fictitious.. In this 
connection, it may be pointed out that the first word in this sūkta, which is said to 
be sapatnaghna (i. e. uprooting the rivals), is rsabha : It may, indeed, be generally 
stated that the authorship of magical incantations like the present one can rarely 
be specified with certainty. They form part of the popular religion of the masses 
for whom the tradition of authorship was of no importance whatsoever. When, 
therefore, this material relating to popular religion came to be included in the 
Samhita of the RV some artificial tradition regarding its authorship had to be created. 


Vi$vamitra and Jamadagni 


Visvamitra and Jamadagni are said to be the joint authors of X-167. Both 
of them are mentioned together in the fourth stanza of the sūkta. The first three 
stanzas are believed to have been spoken by the two rsis and the fourth by Indra. 


Anila à m S "3 

Anila, who is said to have belonged to the family of Vata (Vatagotra or 
Vatayana), is mentioned as the author of X-168. The sūkta contains a graphic 
description of impetuous wind. And the words, anila. and vata, both mean wind. 
It is, therefore, evident that both the personal name as well as the family. name of 
the author, as given by tradition, are fictitious. eats , à 


Sabara 


The authorship of X-169 is traditionally ascribed to, Sabara, who is said 
to have been born in the family of Kaksivan. This sūkta contains the blessings 
sought by the poet for the safety ofthe cows. It is interesting to note that the cows 
are here said to have been produced by the „Aīgirasas through penance.266 


Vibhrat 


If one were to consider the subject-matter of. X-170, one would hardly 
entertain any doubt as to the fictitious character of the tradition of authorship 
regarding that sakia. The word, vibhrat, which occurs at the beginning of the first 
two stanzas of this, sūkta as also the words, visvabhrat and vibhrajan, Which occur'in 
the third and the fourth stanzas respectively, are clearly epithets qualifying the 
god Sürya. It thus appears that the personal name of the author of this sūkla, 
who had presumably been forgotten, was made üp from an epithet of Sürya which 
is frequently used in this sūkta, while the family-name is derived from the devatā 
Itself, Tg 
(266) AV X.169.2. CC-0. Gurukul Kangri Collection, Haridwar 
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Ita 
"Tradition regards Ita of the Bhrgu-family as the seer of X- 171. 'The author 
has mentioned, his name as Itat, in the very stanza of the sükta; where Indra is said 
to have protected Itat's chariot. In the second stanza there is a reference to a 
legend, understood by Sāyaņa,*” as referring to sacrifice namely, that, when 
sacrifice attempted to escape from the gods, in human form, his head was cut off 
by Indra. However, the legend actually seems to refer to the antagoni stic Makha, 
whom Indra had overpowered for the sake of a Soma-sacrificer. This legend of 
Makha is narrated in TMB 7:5:6. His head plays an important role in the 
Pravargya-ritual. In the third stanza, the mortal Vainya** is said to have been 
set'free by Indra for the sake of Astrabudhnya.?® According to the Sarvanukramant, 
the genealogy of Ita would be as follows : 


Varuna 
| 
Bhrgu 
| 
~r CHEER 
Cyavana Ita Kavi Jamadagni 


| | 


Ušanas Para$urāma. 


Roth?” is of the opinion that the word ifat is really a form of the verb tt, 
meaning ‘to er, wander’. According to him, it need not be understood as a 
proper noun. 


Samvarta 


|. Sarhvarta, the seer of X.:172, is said to be an Angirasa. He was the brother 
of Brhaspati and the purohita of Marutta Aviksita,?”* whom he coronated with the 
rite of aindra mahabhiseka. He is also called Vitahavya.2” He is described as one 
of the very ancient performers of sacrifice.?3 It is at the behest of Narada that 
Sarhvarta is said to have accepted Marutta's priesthood when Brhaspati had 
declined to do so.*”* The MBR? tells us that Marutta's sacrifice was performed 
on the banks of Yamunā near Plaksaprasravama. The Ramayana (Yogavasistha 
5-82-90), on the other hand, says that the sacrifice was performed in a country 
called Usirabija. Indra tried to threaten Marutta through his messengers Agni 
and Dhrtaragtra Gandharva. But Sarnvarta promised complete security to 
Marutta. It is said that the utensils in the sacrifice performed by Marutta, were 


EU. ee 

(267) Sayanabhasya, BV, VSM, IV, p.866. 

(268) This Vainya is apparently Prihī Vainya (Cf. X.148.5). 

(269) This Astrabudhnya, the son of Astrabudhna is not mentioned anywhere else in the RV. 
(270) Roth P< s. v. (271) Cf. AB VIII.21. (272) Yogavāsistha V.82-90. 


(273) Cf. RV VIII.54.2, (274) Cf. Citrav, Pracina-caritra-koS „595. 
C-0. à : E itra-kofa, P 
(275) MBh, Vanaparvan, js MuR rogone ollection aridwan 
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all made of gold. Sarhvarta himself, 
ing oblations and throwing them in 
Through the efficacy of his mantras 
attend the sacrifice, 


seated at the altar of the sacrifice, was offer- 
to the fire chanting the relevant mantras. 
he is said to have compelled all the gods to 


The present sükta is in praise of Usas but there is nothin 
ordinary in it. There is obviousl 


indicate his name in X:172.4 


g poetic or extra- 
y a conscious attempt on the part of the poet to 


Dhruva 


Another scion of the family of Angiras, namely, Dhruva; is said to have 
been responsible for X-173, Dhruva, however, does not seem to be the real per- 
sonal name of the author. It is, as it were, a key-word in this sükta,"8 and is, 
therefore, artificially adopted as the personal name. The present sūkta is very 
important because in it are reflected the Vedic concepts of nation and kingship.- 
‘Benediction of a newly elected king’ is the subject of the hymn. From the first’ 
stanza we come to know that the king was elected by people??? and people wished 
him stability. Further Indra is implored to make all the subjects bring taxes to 


the king regularly.278 Sayana?? says that this sūkta is to be recited when the king 
prepares for a battle. 


Abhivarta 


The seer of X-174 is also said to be an Angirasa. His personal name is 
given as abhivarta. But in this case also, the personal name seems to have been 
artificially derived from the key-word of the sūkta, namely, the root vrt with abhi. 
It may be incidentally pointed out that, in the AV, Abhivarta is an amulet, while 
in the RV, it denotes, significantly enough, a sacrificial offering. This sūkta con- 
tains some indications regarding a king's desire for unrivalled Sovereign power. 
It is interesting to note that the fourth stanza of this sūkta is identical with X 159-4, 
Except for that stanza, the whole sūkta occurs in the AV (I-29). The purohita 
makes the king recite it when the latter is about to go to the battlefield. 


Urdhvagrava 


Ūrdhvagrāvā, to whom the authorship of X-175 is traditionally ascribed, 
is said to be Arbudi i. e. the son of the seer, Arbuda, of the sarpa clan. This 
Arbuda is also called Kādraveya and is mentioned as the seer of X-94. The name 
Ürdhvagrava, however, appears to be fictitious and is evidently derived from the 
subject-matter of the sūkta, namely, the Soma-pressing stones. 


(276) That word occurs nearly 15 times in the sūkia. 
(277) Ct. RV X.173.2.45. t. 
(278) RV X.173.6. (279) Sayanabhasya, RV, VSM, IV, *p.867. Cf 


(280) Sayanabherya, RV, V Publ kangr Collection da G5. SES a iegut, 
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Sūnu 


The first-words of X: 176 evidently constituted the source of the fiction 
regarding the name ofits seer, which is given as Sünu, the son of Rbhu. The first. 
stanza is in praise of Rbhu and the rest of Agni. 


Patanga 


The Anukramani characterises X-177 as a Māyābheda, that is to say, a 
certain kind of magic. It is associated with Patanga or a bird which as a matter 
of fact represents the inner light of the seer’s knowledge and the enlightenment in 
the hearer;28! In consequence of this, the sükta is attributed to a fictitious seer, 
who is artificially named Patanga. His family-relationship with Prajāpati also 
is evidently fictitious. According to tradition, however, Patahga is said to have 
been the dearest son. of Prajāpati.*** In a passage of the Jaiminiya Upanisad 
Brākmaņa, we axe told that Uccaigravas Kaupeya got ‘a smoky body’ as the result 
of the Saman recited by one Patanga.9 ‘This Uccaigravas is said to have been 
the king of the Kurus and the maternal uncle of Kesin Darbhya.?*! 


. \ Aristanemi 


The seer of X-- 178 is said to be Aristanemi, the son of Tarksya. The deity 
of the sūkta is also Tarksya?* which faetimplies that the patronym Tarksya, 
given to Aristanemi is fictitious. It may, however, be incidentally pointed 
out that Tarksya is sometimes connected with Trksi, who was a descendant of 
Trasadasyu,*** i Pad ; 


" > 
: Sibi Pratardana, Vasumanas 


Mc The authorship of the three stanzas in X-179 is ascribed. respectively to 
Sibi, Pratardana, and Vasumanas. Sibi is the son of Usinara and Madhavi (or 
Drsadvati). „The „Baudhāyana Srauta Sutra28? mentions a sacrifice performed by 
him. The MB}? relates a story, according to which. Sibi is.said to have sacri- 
ficed his body in order to save a pigeon pursued by a hawk. Vasumanas, Pratar- 
dana and Astaka are said to be his brothers, born to Madhavi from Haryasva 
(Rohida$va?), Divodāsa, and Visvamitra respectively. Vrsādarbha, Suvira, 
Madra and, Kaikeya"** are said to be the sons of Sibi. 

As indicated above, Vasumanas is said to have been the son of Madhavi 
from Haryašva.*** The Anukramani, however, describes him as the son of-Rohi- 


(281) Cf RV VL94-5. Cf. Geldner Der Rigveda, III, p.398. UN 

(282) Sayanabhasya, RV, VSM, TV, p.873. (283)* Jaiminiya Upanisad Brahmana 11.30.30. 

(284) Op.cit. 111.29.1-3. i 

(285) Tarksya, who, according to Sāyaņa is to be identified with Suparna, is actually a deified 
race-horse like Dadhikrāvan. 4 i dur p. 

(286) Cf. Foy, Kz 34, 266. (287) Baudhayana SS 21.18. (288) MBh, V van, 132 

(289) Bhagaoata, 9.28.3. > ` j Vo NY NS. 4 

(290) Cf. Vayu P. as quoted by Gitrky, Pracina-caritra-kofa, p.518. 
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da$va. It, would thus appear that Haryašva and Rohid 
same person. According to the MBh also, Vasumanas wa 
The MBA? mentions that Vasumanas w. 


ašva were one and the 
s born from Haryasva.?9! 
as instructed in polity by Vamadeva. 
Pratardana, the seer of the second stanza of the present sūkta is also "the 
author of IX:96. He was king of Kasi and is said to have been. the son of Divodāsa 
and Mādhavi. This whole hymn was employed in the dadhigharma ceremony, 
when Soma mixed with curds was offered to Indra.293 d 


Jaya 


The patronym, Aindra, which is traditionally given to Jaya, the seer of 
X-180, is obviously fictitious and is derived from the devatā of the sükta. This 
Jaya must certainly not be confused with Jayanta, who is described in the Purāņas 
as having been a son of Indra born to Saci. i à 


Pratha, Sapratha, Gharma 


The three stanzas in X-181 are respectively attributed to three different 
seers, namely, Pratha of the Vasistha family, Sapratha of the Bhāradvāja family, 
and Gharma of the Saurya family. This sūkta contains a kind of mystic specula- 
tion regarding the two famous Sāmans, Rathantara and Brhat, and regarding 
Gharma which represents the libation of ‘hot milk offered in the pravargya ritual, 
The name of the seer connected with the third stanza of this sükia, namely, Gharma 
Saurya, must accordingly, be regarded as being entirely fictitious. - The same 
seems to have been the case in respect of the personal names of the first two seers, 
For, Pratha (extending) and Sapratha (far-extending) refer to the Rathantara and 
the Brhat-Samans respectively, These two words actually occur in the first stanza, 


The sūkta X-181 is quite important from the ritualistic point of view. In 
the first stanza, we are told that Vasistha secured the Rathantara Sāman from Dhātr, 
Visnu, and Savitr. While the second stanza tells us that Bharadvaja got "the 
brhatsāma from the above-mentioned and Agni. Rathantara is one of- the most 
important Szma-hymns (= SV II-1-1-1 1) and is based on VII:82-22-23. Equally 
important is the Saman called Brhat (= II:2-1-12), which is based on VI:46+1-2, 
Since Rathantara and Brhat are respectively based on stanzas from the seventh and 
the sixth mandalas they are said to have been secured by Vasistha and Bharadvāja 
respectively. According to the third stanza, Gharma was secured by the priests 
from the various gods including Sürya. "That is apparently the reason why 
Gharma is characterised as Saurya. 


Tapumürdhan 
Tapumürdhan, the author of X-182, is said to be the son of Brhaspati, 


The word, brhaspati occurs in the first stanza and the deity of the sūkta is also 
Brhaspati. "The family-name of the author, namely, Barhaspatya, is, therefore, 


(291) MBh, Wdyorapanrant 115.8. (292) MBh Santiparvan, 92-94, . 3 : ex ) 
(293) Sayanabhiatya, RV, M NET elo dS hiar iu a 7: 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
296 


obviously fictitious. The authenticity of the personal name, Tapumürdhan is 
also doubtful. For, the word, lapumirdha occurs in the third stanza of the sükla 
as an adjective qualifying Brhaspati. Sayana interprets that word as 
tāpakasiraskah.”* The ritualistic significance of the present sūkta is indicated by 
the mention of prayāja and anuyája in the second stanza, which represent respec- 
tively the introductory and final sacrifices of a Soma-sacrifice and seem to have 


played a particularly important role in the aucient ritual?» 
Prajavan 


The sūkta X- 183, relates to the birth of a son. According to the Anukramani 
three stanzas contain respectively the longings of the sacrificer, his wife and the 
Hotr. In the last stanza, the Hotr regards himself as the procreator of all living 
beings through the efficacy of the sacrifice which he performs. Actually, however, 
the hymn seems to represent an idyllic scene between the husband and the wife, 
who are dreaming, as it were, of the Firth of a son. The divinity which controls 
the continuity of the family, presumably Prajapati, appears in the third stanza 
and grants the desire of the couple. This synopsis of the sükta will make it abso- 
lutely clear that the name of its author is fictitious and quite artificially derived. 


Tvastā, Visnu 


The subject-matter of the sūkta X:184, is an enreaty for easy conception, 
full protection of the embryo, and quick delivery. In this sūkta, god Visnu is 
represented in his original character, namely, that of a fertility-divinity.*"* Tvastā 
is the divine creator or fashioner of things in general. These two, therefore, are 
mentioned, of course, fictitiously, as the authors of this sūkia. 


The first stanza of this sükta reads : “May Vignu form and mould the womb, 
may Tvastr duly shape the forms. May Prajapati infuse the stream and Dhātr 
lay the germ for thee.” In the second stanza, Sinivali is invoked, as she generally 
aids the birth of children. In the third stanza Agni, produced by the Ašvins 
from the golden churning woods is invoked as the germ of a pregnant woman who 
would bear it in the tenth month.” The first two stanzas of the sūkta are incorpo- 
rated in the AV V-25, which is a charm to accompany the garbhādhāna ceremony; 
to ensure or facilitate and bless conception. 


Satyadhrti 


Satyadhrti, to whom the authorship of X-185 is traditionally ascribed, is 
described as the son of Varuna. This is presumably due to the fact that Varuna’s 
invulnerable protection is sought in the first stanza. Even the personal name of 
the seer, namely, Satyadhrti, arouses doubts as regards its genuineness. It is not 
unlikely that Satyadhrti is just a synonym for Dhrtavrata which is an exclusive 
(294) Cf. RV VIL3.l. Here, the epithet Tapumūrdhā is attributed to Agni. 

(295) Cf. RV. X.51.9. 


996) Dandekar, Vignu i da, pp’l08=1 
(296) , Visnu in dele Raka; Bild eee and AV X.820. 


-x 


Digitized by Arya Samaj Founggsion Chennai and eGangotri 


epithet of Varuna. According to the Anukramani, this sūkta is a Svastyayana. 
Sayana” says that the preceptor consecrates with it, his disciple who is about to 
start on a journey for securing wealth, in order to ensure his safety. The AsG$299 
also corroborates this viniyoga. The second rk reads as follows: “The evil-minded 
foe has power over these neither at home, nor yet abroad on pathways that are 
strange." 


Ula 


The devatā of X-186 is Vayu, and, therefore, Ula, who is believed to have 
been the seer of X-186, is described as belonging to the family of Vata. The. 
name, Ula, does not occur anywhere else in the RV.39 


Vatsa 


The seer of X-187 is mentioned to have been Vatsa, the son of Agni. About 
the fictitious character of the author’s family-name, hardly, anything need, indeed, 
be said. For, it is certainly derived from the devatā of this sūkta. Is it possible to 
assume that Vatsa Agneya is identical with Kumara Agneya, who is mentioned 
with Vasistha, as the alternative author of VII: 101-102 ? The fact that the latter 
two sūktas are addressed to Parjanya would, however, seem to go against such: 
assumption. The refrain of every stanza in the sūkta, X-187 which recurs in the 
AV as VI-36, is “May Agni bear us past our foes”. 


Syena 


The patronym Agneya given to Syena, who is mentioned as the author of 
X-188, is again obviously fictitious and is derived from the devalā of the sükta. As 
for the author's personal name, Syena, the present sūkta at least does not give any 
ground to suspect its authenticity. 


Sarparajii 


The sūkta X-189 has given rise to a lot of controversy among the traditional 
scholiasts. According to the Anukramani the devatā of the sükta is Sürya or the sikia 
contains self-glorification by Sarparāji, whose real character is, indeed, pro- 
blematical. Other scholiasts believe that in the three stanzas of this sūkta, Vak 
is praised in connection with the three regions respectively.°°! The VS III-6-8, 
employs this sūkta in the agnyupasthana. According to Sayana, the devatā of the 
sūkta is Sūrya, while Mahidhara and Uvata believe that the devaiā is Agni. What- 
ever it is, one thing:is quite certain, namely, that the tradition regarding the author- 


(298) Sayanabhasya, RV, VSM, IV, p. 882. (299) AGS 3 .10.7-8. 

(300) The word, ula denotes a wild beast. Had the impetuosity of the wind been the subject of 
this sūkta it would have been possible to wonder whether ula was not intended as an epithet 
of wind. The present context, however, shows that u/a must have been the genuine personal 
name of the author of the sikta. B 

(301) Cf, BD VIII.90-91. 
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-ship of the sūkta is entirely fictitious. It does not become quite clear from the sūkta 
how Sarparajfii came to be associated with it. The sūkta is evidently a morning- 
hymn, in which the three morning-divinities, Agni, Sürya and Usas, are indicated. 


Aghamarsana 


Aghamargana, the seer of X-190, is said to have been the son of Madhu- 
cchandas.9? This is a cosmogonical hymn, accordiag io which Tapas is the source 
and the original principle of the world. Aghamarsana must, accordingly, be 
regarded as the grandson of Visvamitra, sometimes he is also referred to as 
Aghamarna. 


Samvanana 
The seer of X-191, is said to have been Sarhvanana Āngirasa. The sükta 
is known as the samj/ana sūkta, that is, a sūkta which conduces to harmony. It 
must be said that the Sarhhitākāras, have, indeed shown great propriety m conclu- 
ding the RV-samhita with this sūkta which represents a noble ideal??? 
Appendix to Chapter X 
Classification of the authors of the X mandala according to categories 


Category 18°4 


The number 
of the sūkta The name of the seer 


7. Trita Āptya 

9-5 Sindhudvipa Ambarisa 
30—34 Kavasa Ailüsa 
35—36 Luša Dhanaka 


(302) For further details please see the cighth chapter. 
:403) Cf. X.191.4; 
Hari a em: Bara enar a: | 
. ES ES 1 1 
à anang À Fal g 3: gem 
(304) For classification into different categories of the seers of this mandala please see the introduc- 
' tion to this chapter. Many of the traditional authors of the tenth mandala’ who belong 
to the first category, that is, who appear to possesss some historical authenticity, can be 
connected either with the rsi-families already known from the earlier books of the RV or 
with the later pravara-lists. With regard to the remaining families of the sūtra-accounts, it 
can be said, that many of them can trace a Rgvedic connection (cf. Brough, History of the 
Gotras, JRAS (1946 Sept.), as their pravaras contain the names of scers who are the authors 
of the sūktas in the tenth maņdala.* Thus the Sarnkrüs, with the pravara, Saktya, Gaurivita, 
Sārhkrtya; can be traced to the seer of X.73, Gaurivita Saktya. Similarly Maudgalyas 
i can be atraced to Mudgala Bhārmyašva (X.102), Rathītaras can be traced to Ast&darhstra 
Vairūpa (X.111); Kapis can trace the origin to Urukgaya Amahiyava (X.118); Kutsas 
can be connected with Mandhātr Yauvanāsva (X.134), and the Vainyas to Prthu Vainya 
(148). 
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39—40 
4l 
42—44 
45—46 
47, 
54—56 
57—59 
60 
61—62 
63—64 
65—66 
67—68 
69—70 
71—72 
73—74 
75 

76 ii 


77—78 


87 
88:. 
89 
91 
92 
93 
94 
96 
97 
98 
99 
100 
101 
104 
105 
107 
110 


111 
112 
113 
114 
115 
117 
118 
120 
122 
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Ghos& Kaksivati 

Suhastya Ghauseya 

Krsna Angirasa 

Vatsapri Bhalandana 

Saptagu Angirasa 

Brhaduktha Vamadevya 

Asamati Aiksvaka 

Gaupāyanas (Bandhu, Subandhu, Srutabaudhu, .and Viprabandhu) 
Nābhānedistha Manaya ae ( 
Gaya Plāta 

Vasukarna Vāsukra 

Ayàsya Āngirasa 

Sumitra Vadhryagva 

Brhaspati Angirasa 

Gauriviti Sāktya 

Sindhuksit Praiyamedha (Doubtful) 


>i. Jaratkarna. Airavata Sarpa 


Syūmaraśmi Bhārgava 
Pāyu Bhāradvāja 


»Mütdhábvàn-ABgirasa.s Lao 


Renu Vaisvamitra i i 
Aruna Vaitahavya sabido Shi 
Saryata Manava j U^ £ i 
Tanva Parthya 
Arbuda Kadraveya Sarpa 
Baru Angirasa 
Bhigag Atharvana 
Devāpi Ārstigeņa 
Vamra Vaikhānasa 
Duvasyu Vāndana 
Budha Saumya 
Astaka Vaisvamitra avi I 
Sumitra or Durmitra Kautsa ļ 
Divya Āngirasa 
Jamadagni Bhārgava 


or 


Rāma Jāmadagnya 
Astradahstra Vairüpa 
Nabhahprabhedana Vairü üpa 
Sataprabhedana Vairü ūpa 
Sadhri Vairüpa 

Upastuta Vārstihavya 
Bhikgu Angirasa (Doubtful) 
Uruksaya Amahiyava 
Brhaddiva Atharvana 
Citramahas Vasistha 
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123 Vena Bhargava 
126 Kulmalabarhisa Sailüsih 
or 


Arnhomuk Vamadevya 


127 Kušika Saubharah 
or 
Ratri Bhāradvāji ' (Doubtful) 
128 Vihavya Angiras 
131 Sukirti Kaksivata 
132 Sakapüta Narmedha 
133 Sudas Paijavana 
134 Māndhātā Yauvanasva 
or 
Rsika Godha f l 
137 Saptargayah (Bharadvā aja, Ka$yapa, - Gotama, Atri, Vifvamitra, 
Jamadagni and Vasistha) 1 iR 
138 Anga Aurava 
142 Jarita, Drona, Sarisrkta and Stambarnitra, all of whom are the 
Sarngas 
143 Atri Sārnkhya 
146 Devamuni Airammada 
147 Suvedas Sairisih 
148 Prthu Vainya 
149 Archan Hairanyastüpa 
150 Mrlika Vāsistha (Doubtful) 
152 Sasa Bhāradvāja (Doubtful) 
155 Sirimbitha Bharadvaja 
160 Parana Vaisvamitra 
164 Pracetas Angirasa 
167 Visvamitra and Jamadagni 
169 Sabara Kākgivata 
172 Sarhvarta Angirasa (Doubtful) 
175 Ūrdhvagrāvā Arbudih (Sarpah) (Doubtful) ' 
179 Sibi Ausinara 


Pratardana Kasirajah 
Vasumanas Rauhida$va 
185 Satyadhrti Varuni (Doubtful) 
190 Aghamarsana Madhucchandasai . ’ 
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Category 2 
The 
number 
of the The name of the seer 
sükta 3 
11-12 Havirdhana Angi . 
86 Indra, Indrani,. Vrsākapi 


(Doubtful) 
90 Narayana 
95 Purüravas, Urvasi 


96 Sarvahari Aindra 
109 Juhi Brahmajaya 
or i 
Ūrdhvanābhā Brahma 
114 Gharma Tāpasa 
116 Agniyuta Sthaura 


or 
Agniyüpa Sthaura 
121 Hiranyagarbha Prājāpatya 
124 Agni 
125 Vāk Ambhrni 
129 Prājāpati Paramegthi 


130 Yajfia Prājāpatya 
140 Agni Pavaka 
141 Agni Tapasa 
156 Ketu Agneya 
157 Bhuvana Aptya 
or 

Sadhana Bhauvana 
161 Yaksmanāšana Prājāpatya 
162 Raksohā Brāhma 
163 Vivrhā Kāšyapa 
165 Kapota Nairrta (Doubtful) 
177 Patanga Prājapatya 


(Doubtful) 
181 Pratha Vasistha 
Sapratha Bhāradvāja 
Gharma Saurya 
191 Samvanana 
Category 3 
15 Sankha Yāmāyana 
16 Damana Yāmāyana 
17 Devasravas Yamayana 
18 Sarhkusuka Yāmāyana 
19 Mathita Yāmāyana 


The 
number à 
of the The name of the.seer 
sūkta 
20-26 Vimada Aindra 
$t ; Or: 
Vasūkrt Aindra 
27 Vasukra Aindra 
28 ^. Vasukrapatni 
37 ' Abhitapas Saurya 
135 Kumara Yamayana . 
139 Vi$vavasu Gandharva 
144 Urdhvakrsana Yāmāyana 
166 Rgabha. Vairaja 
i or 
Rsabha Sakvara:, * 
168 Anila Vatayana (Doubtful). ` 
176 Sünu Arbhava (Doubtful) 
178 Arigfanemi Tarksya 
186 Ula Vatayana 
187 Vatsa Agneya (Doubtful) 
189 Sarparajfii (Doubtful) 


Category 4 


The 
number 
of the The name of the seer 
sükla 
8 Trisiras Tvastra 
10 Yama Vaivasvata and 
Yami Vaivasvati 
13 Vivasvan Aditya 
14 Yama Vaivasvata 
38 Muskavan Indra 
48-50 Vaikuntha Indra 
51-53 Saucika Agni 
79 Saucika Agni 
or 
Vai$vanara Agni 
or 
Sapti Vajambhara 
80 Saucika Vaišvānara Agni 
81-82 Visvakarma Bhauvana 
83-84 Manyu Tapasa 
85 Süryà Savitri 
102 Mudgala Bharmyasva 
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The 
d number um 
Laut The name: of the seer ` of the The name of the seer: 
d 5 P Saci Paulomi 
103 Apratiratha Aindra l aci Pa M 
107 Daksina Prajapatya 170 Vibhrat: Sauryah 
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29, IX.67.4-6, IX.91-92; 
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(1.1-3, 8-43, IX.86.46—48) 
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(VIII.102) 

Gotama Rāhūgaņa (1.7493 
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Godha (X.134.6-7) 
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(VIII.14-15) 
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IX.108.1-2; X.73-74) 
Gharma Tāpasa (X.114) 
Gharma Saurya (X.181.3) 
Ghora Ahgirasa (III.36.10) 
Ghosa Kaksivati (X.39-40) 
Caksu Saurya (X.158) 
Citramahas Vāsistha (X.122) 
Cyavana Bhargava (X.19) 
Jamadagni Bhargava (III.62. 
16-18; VIII.101;  IX.62, 
62,67.16-18; X.110, 137,6.167) 
Jaya Aindra (X.180) 
Jaratkarna 
(X.76) 
Jaritā Sarnga (X.142.1—2) 
Juhū Brahmajāyā (X.109) 
Jūti Vātarašana (X.136.1) 
Jetā Mādhucchandasa (I.11) 
Tapumūrdhā 
(X.182) 
Tānva Pārthya (Pārtha) (X.93) 
Tira$ci ^ Ahgirasa (VIII. 
95-96) 

Trasadasyu Paurukutsya (IV. 
42, V.27, IX.110) 

Trita  Aptya (1.105; VIII. 
47; IX.33-34, 102; X.1-7) 
Trisiras Tvàstra (X.8-9) 
Trišoka Kanva (VIII.45) 
Tryaruna Traivrsna (V.27; IX. 
110) 

Tvastā Garbhakarta (X.184) 
Daksiņā Prājāpatyā (X.107) 
Damana Yamayana (X.16) 
Divya Āngirasa (X.107) 
Dirghatamas ^ Aucathya (I. 
140-164) 

Durmitra Kautsa (X.105) 
Duvasyu Vandana (X.100) 
Drlhacyuta Agastya (IX.25) 
Devamuni Airammada (X.146) 
Devarata —Vaiívamitra (Sun- 
ab$epa) (1.24—30) 
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Devala Kasyapa (1X.5-24) 
Devavāta Bharata (I1I.23) 
Devašravas Bharata (111.23) - - 


Devaéravas Yāmāyana (X.17) 


Devāh (X.51.1,3,5,7,9, X.53 
1=35.6=11)10R iit G 
Devatithi Kanva (VIII.4,21) 
Devāpi Ārstiseņa (X.98) 
Dyutāna Māruta (VIII.96) 
Dyumna Visvacarsaņi Atreya 
(V.23) 

Drona Šārnga (X.142.3-4) 
Dvita Āptya (IX.103) 
Dvita Mrktavahas 
(V.18) 

Dharuna Āngirasa(V.15) 
Dhruva Āngirasa (X.173) 
Nabhaprabhedana 
(X.112) 4 
Nara Bhāradvāja (V1.35-36) 
Nahusa Manava (IX.101.7-9) 
Nabhaka Kanva (VIII.3942) 
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Nabhanedistha Manava 
(X.61-62) i 
Narada :| Kanva  (VIII.13, 


IX.104-106) 
Narayana (X.90) 
Nidhruvi Ka$yapa (IX.63) 


Nipatithi Kanva (VIII.34. 
1-15) 

Nrmedha' Angirasa~ (VIII. 
89-90,: 98-99; | IX.27,29) 


Nema Bhargava (VIII.100) 
Nodhas Gautama .(1.58-64, 
VIII.88, IX.98). . i 
Panayah Asurāh (X.108.1, 
das) - 
Patahga Prājāpatya (X.177) , 
(Parašu) Rama Jamadagnya 
(See Rāma Jāmadagnya) 
Parāšara Šāktya (1.65—78, 
IX.97.31—44) i 
Parucchapa Daivodasi (1.127 


139) 
Parvata Kanva (VIIIN2, 
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Pavitra Angirasa 
22-32,73,83) 

Pāyu Bhāradvāja (VI.74;X.87) 
Punarvatsa Kānva (VIII.7) 
Purumilha Angirasa (VIII.71) 
Purumilha Sauhotra(IV.43-44) 


(IX.67. 


Purumedha Angirasa (VIII. 
89-90) | 
Purüravas Aia (X.95,1,3, 


6,8-10,12,14,17) 
Puruhanman Āngirasa (VIII. 
70) 
Pustigu Kanva (VIII.50) 
Pūtadakga Angirasa (VIII.94) 
Pürana Vaisvamitra (X.160) 
Püru Atreya (V.16-17) 
Prthu Vainya (X.148) 
Prsadhra Kanva (VIII.56) 
Paura Atreya (V.73-74) 
Pragātha Kanva (VIII.1.1, 
2; 10; 48; 62-65) 
Pracetas Angirasa (X.164) 
Prajapati Paramegthi (X.129) 
Prajapati Vacya (III.38; 
54-56; IX.84; IX.101. 13-16) 
Prajāpati — Vai$vàmitra (III. 
38; 54-56; IX.101.13-16) 
Prajavan Prajapatya (X.183) 
Pratardana Kāširāja Dai- 
vodāsi (IX.96; X.179.2) 
Pratikgatra Atreya (V.46) 
Pratiprabha Atreya (V.49) 
Pratibhanu Atreya (V.48) 
Pratiratha Atreya (V.47) 
Pratha Vāsigtha (X.181.1) 
Prabhüvasu ^ AfmÁgirasa (V. 
35—36, IX.35-36) 
Prayasvantah Atrayah (V.20) 
Prayoga Bhārgava (VIII.102) 
Praskanva Kāņva  (1.44-50, 
VIII.49, IX.95) 
Priyamedha Āngirasa (VIII. 
2.140; 68;69; 87; IX.28) 
Bandhu Gaupayana (or 
Laupāyana (V.24.1; X.47—60) 
Babhru Ātreya (V.30) 
Baru Angirasa (X.96) 
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Bāhuvrkta Ātreya (V.44.12; 
71-72) 
Bindu 
IX.30) 
Budha Atreya (V.1) 

Budha Saumya (X.101) 
Brhaduktha Vamadevya (X. 
54-56) 

Brhaddiva Atharvana (X.120) 
Brhanmati Angirasa (IX.39-40 
Brhaspati Āngirasa (X.71-72) 
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rasa (X.72) 

Brahmatithi Kanva (VIII.5) 
Bhayamāna Varsagira (1.100) 
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VI.1-30; 37-43; 53-54; 
IX.76.1-3; X.137.1) 

Bharga Prāgātha (VIII.60—61) 
Bhāvayavya (I.126.6) 

Bhiksu Āngirasa (X.117) 
Bhigak Atharvana (X.97) 
Bhuvana Aptya (X.157) 
Bhūtārnša Kāsyapa (X.106) 
Bhrgu Vāruņi (IX.65; X.19) 
Matsya Sāmmada (VIII.67) 
Mathita Yāmāyana (X.19) 
Madhucchandas Vaisva—- 
mitra (I.1-10; IX.1) 

Manu Apsava (IX.106.7-9) 
Manu Vaivasvata (VIII.27-31) 
Manu Sàmvarana (IX.101.10— 
12 ) 

Manyu Tāpasa (X.83-84) 
Manyu Vasistha (IX.97.10-12) 
Marutah (1.165.3,5,7,9) 
Matari$vau Kanva (VIII.54) 
Māndhātā ^ Yauvanaéva (X. 
134.15) 

Mānya Maitrāvaruņi (VIII.67) 
Mudgala Bhārmyašva (X.102) 
Mūrdhanvān Vāmadevya 
(or Āūgirasa) (X.88) 


Angirasa (VIII.94; 


Mrlika Vāsistha (IX.97. 
25-27; X.150) 
Medhātithi Kāņva (I.12-23 
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Medhya Kāņva(VIII.53,57-58) 
Medhyātithi Kanva (VIII) 
(1.3-29; 3; 33; IX.41-43) 
Yaksmanāšana Prājāpatya 
(X.161) 

Yajfia Prājāpatya (X.130) 
Yama Vaivasvata (X.102, 
4,6,8,9,10,12,14;14) 
Yami Vaivasvatī 
5,7,11,13; 154) 
Yayāti Nāhuga (1X.101.4-6) 
Raksohā Brahma (X.162) 
Rahiigana Āngirasa (1X.37-38) 
Ratahavya Atreya (V,65-66) 
Rātri Bharadvaji (X.127) 
Rama Jamadagnya (X.1 10) 
Renu Vaisvāmitra (IX.70, 
IX.89) 

Rebha Kāšyapa (VIII.97) 
Rebhasūnū Kāšyapau 
(IX.99—100) 

Romašā (I.126.7) 

Laba Aindra (X.119) 

Luša Dhānāka (X.35-36) 
Lopāmudrā (1.179.1-2) 

Vatsa Agneya (See Kumāra 
Āgneya) 

Vatsa Kāņva (VIII.6; 11) 
Vatsapri Bhālandana 
(IX.68, X.45—46) 
Vamra Vaikhānasa (X.99) 
Varuna (X.124—1; 5-9) 

Vavri Ātreya (V.19) 

Vasa A$vya (VIII.46) 
Vasistha Maitravaruni (VII 
1-32; 33.1-9; 34-104; IX.67 
19-32; 90; 97.1-3; X.137.7) 
Vasisthaputrah (VII.33.10—14) 
Vasu Bharadvaja (IX 80-82) 
Vasukarna Vāsukra (X.65-66) 


Vasukrt Vasukra (X.20—26) 


(X.10.1,3, 


Vasukra Aindra (X.27; 28. 
3-5,7,9,11 29) 

Vasukrapatni Indrasnusa 
(X.28.1) 
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Vasušruta Atreya (V.3-6) 
Vasüyavah Atreyah (V.25-26) 
Vāk Āmbhrņi (X.195) 
Vātajūti Vātarašana (X.136.2) 


Vāmadeva Gautama (IV. 
1-17; 18.2-3; 8-13; 19-41; 
45—48) 

Viprajūti Vatarasana (X.136.3) 
Viprabandhu Gaupayana 
(or Laupayana) (V.24.4; X. 
57-60) 

Vibrat Saurya (X.170) 
Vimada Aindra (X.20-26) 
Vimada Prajapatya (X.20-26) 
Virüpa ^ Ahgirasa — (VIII. 
43-44; 75) 

Vivasvan Aditya (X.13) 
Vivrha Kasyapa (X.163) 
Visvakarma Bhauvana 
(X.81-82) ķ 
Višvamanas Vaiyašva (VIII. 
23-26) 

Visvavara Atreyi (V.28) 
Visvasaman Ātreya (V.22) 
Vi$vaka Kārgņi (VIII.86) 


Viévamitra Gathina (III. 


1-12; 24; 25; 26.1-6; 8; 9; 
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57-62; IX.67.13-15; X.137. 
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Vi$vavasu Devagandharva 
(X.139) 


Vigņu Prājāpatya (X.184) 
Vihavya Angirasa (X.128) 
Vitahavya Angirasa (VI.15) 
Vr$a Jana (V.R. Jara) (V.2) 
Vrsagana Vāsistha (1X.97.7-9) 
Vrsakapi Aindra (X.86.7,13,23) 
Vrsanaka Vātarašana (X.136.4) 
Vena Bhargava (IX.85; X.123) 
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— a literary estimate of their sūktas 
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Grtsamadas—their religious inclina- 
tions 10 
— their habitat 9-10 
,.— Similes and metaphors used by 
them 12-15 A 
— their fondness for refrains 13 
— their literary style 14—15 
— their genealogy 4 
— their family-hymn 2 
Gotama 187 
Gotamas 40 
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— 88 

Tapumürdhan 295-96 

Tanva 262 

Turiyena brahmana 64 

Trasadasyu 231-34 

Trita 5 

Trita Aptya 229, 243 

Tri$iras Tvāstra 243 

Tryambaka 142-43 

Tryaruņa 231 

Tvasta 296 

Divya Angirasa 272-73 

Dirghatamas 198-200 

Duvasyu 266 

Devamuni 286 

Devapi Ārstigeņa 265 

Drughana 268 

Drona 284 

Dvita Aptya 229 

Dhruva 293 

Nahuga 228 

Nabhanedigtha 253-55 

Narayana 261 

Nrmedha 212 

Nodhas 186 

Panis (their contact with the Bharad- 
— vājas) 101-102, 105 f. m. 115, 
. and 273-74 

Patahga 944 

Paramegthi prajāpati 278 

Parāšara 150, 186 

Parucchepa 201 

Pavitra 222 

Pāyu Bhāradvāja 260 

Pāvamāna Maņdala 210-11 

Purūravas 264 

Pūraņa 289 

Pūgan-cult 103—105 

Prthu 286-87 

Pracetas Angirasa 290 

Prajavan 296 

Pratrdah 124 


P; 
CC-0. Gurukul Kangri rata 29 riawar 


Digitized by Arya Samaj Foundajigg Chennai and eGangotri 


Pravara-Intro. XIX 
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Lusa 248 
Vatsa 297 
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—his mystic experience 133 
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— as he figures in the other Vedas 
143-145: 
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— their family-hymn 116-117; 
119-120, 131 
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with the Dàsarajfia yuddha 191—199 
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— a literary estimate of their 
compositions 14649 
— their worldly wisdom 145-146 
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Vasukra 247 
Vasumanas 294 
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Vamadeva—His family hymn 414 
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51-57 
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Videgha Mathava 188-89 
Vibhrat 291 s 
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Vivasvat 245 
Vivrha 290 
Višvakarmā Bhauvana 259 
Visvavara 68 
Visvamitra—and the rivers, RV III 
33, 21 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Fouf@éfion Chennai and eGangotri 


— and. Sudas RV III 53-21-22 
— and Jamadagnis 25-26 
— his failure (referred to in RV 
VII-18) 22 i 
Višvāmitras—their contribution to 
religious and ritual cults 35-36 
— the literary merits of their sūktas 
Vi$vavasu 283-84 
Visnu 296 
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Vrsākapi 259 
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Intro. I 
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Vaikhānasah 220 
Vairūpas—(three) 274 
Šakti 149 
Sacī 289 
Satarcinah 177 - 
Sabara 291 
Saryāta 262 
Sakapüta 279 
Sasa 288 
Sipivigta 141-142 
Sibi Pratardana 294 
Sirimbitha 288 
Sigu 234-35 
Sunahotrah 2 
Sunahšepa 182-84 
Sunahsepa legend 28-30 
Syena 297 
Sraddha 288 
Sajaniya sūkta 6-7 and 12-13 
Satyadhrti 296 
Saptagu 251 L 
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Sapti Vajambhara 258 

Sapratha 295 

Sampata hymns 49 

Sarama 273-74 

Sarparajni 297-98 

Sarvahari Aindra 264 

Savya 185 

Sasarpari 23 

Sarisrkta 284 

Sindhuksit 257 
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Seers of the X Mandala 
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Sukirti 278-79 

Sudas 279-80 

Suparna 285 
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Suvedas 286 

Suhastya 250 
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Sarhvanana 298 

Sarhvarta 292-93 

Sarhitikarana—Intro. VII to X 

Stambamitra 284 

Syümarasmi 258 

Svarbhanu 64 

Harimanta Angirasa 222 

Hariyupiya 95, f. n. 49 

Havirdhàna 245 

Hiranyagarbha 276 

Hiranyastüpa 184-85 

Hrdayangamā vak 7 : 

Ksudrasūktas and Mahāsūktas in the 
— RV Chapter X, 241-302 
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